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This thesis surveys the religious thought and political activities of K.H. (Kyai Haji) 
Hasyim Asy'ari (1871-1947), founder of both the Pesantren Tebuireng and the Nahdlatul 
Ulama. Given the extent of his legacy, it will study his life, educational background and 
pesantren milieu in order to gain an understanding of his career and the events that inspired 
him. A prolific writer, K.H. Hasyim Asy'ari produced works on theology, sufism, politics 
and Islamic law. Many of these works will be discussed. His theology was standard Sunni, 
while his mystical practice and thinking may best be described as suff orthodox. He 
encouraged Muslims to follow the four Sunni schools (mmadhahib) in the belief that they 
contained the most valid teachings. In the political sphere, he called upon Muslims to 
strengthen the ties of Muslim brotherhood. And although K.H. Hasyim Asy'ari spent most 
of his life teaching in the pesantren, he also played an important political role, especially 
as leader of a Muslim unity movement during the late Dutch colonial period, as 
representative to Muslim organizations active under the Japanese occupation and finally 
as a supporter of Indonesian independence in the late 1940s. Significantly, K.H. Hasyim 
Asy'ari was regarded as the preeminent leader of the traditionalist Muslims from the 1920s 
to the 1940s, but enjoyed the respect of the modernist faction at a time when relations 
between traditionalists and modernists were strained. In effect, he served as spiritual leader 


to many ‘ulama’, soldiers and politicians. 
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Ce mémoire élabore la pensée religieuse et les activités politiques de Kyai Haji 
(K.H.) Hasyim Asy'ari (1871-1947). Il fut le fondateur du Pesantren Tebuireng et Nahdlatul 
Ulama. Étant donné I'importance de son heritage, seront pris en considération sa biographie, 
sa formation académique ainsi gue le milieu du pesantren, de fagon a obtenir une meilleure 
compréhension de sa carrière et des évènements qui lont inspiré. Auteur prolifique, K.H. 
Hasyim Asy'ari a rédigé des ouvrages portant sur Ia théologie, le soufisme, la politique et la 
loi islamique. La plupart de ces oeuvres seront analysées ici. Sa théologie était sunnite tandis 
que sa pensée et Sa pratique mystique pourraient étre considérées comme faisant partie du 
soufisme orthodoxe. Il a encouragé les musulmans à suivre les quatres écoles sunnites 
(madhahib), croyant que celles-ci contenaient les enseignements les plus valides. Dans Ia 
sphère politique, il a appellé les musulmans à renforcer les liens de la fraternité islamique. 
Malgré que K.H. Hasyim Asy'ari a passé la majeure partie de sa carrière dans le pesantren 
en tant que religieux enseignant, son rôle politique fut aussi important, particulièrement à 
titre de leader d’un mouvement d'unité musulmane durant la fin de la période coloniale 
néerlandaise, en tant que représentant aux organisations musulmanes à l’époque de 
l’occupation japonaise et enfin, à titre de partisan de l'indépendance indonésienne à la fin 
des années quarante. K.H. Hasyim Asy'ari fut considéré comme le principal leader des 
musulmans traditionalistes depuis les années vingt jusgu'aux années quarante et il s'est 
mérité le respect de la faction moderniste à une époque où les relations entre les 
traditionalistes et les modernistes étaient tendues. En somme, il fut le chef spirituel de 


plusieurs ‘u/ama’, militaires et politiciens. 
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TRANSLITERATION 


The system of Arabic transliteration used in this thesis is that of the Institute of 


Islamic Studies, McGill University. Indonesian terms are written according to the £jaan 


Baru Bahasa Indonesia (1972), but the titles of books and articles are rendered according 


to the original spellings. 


- 54 =z 
w=b uv SS 
o=t us = sh 
© =th yo =s 
eri =d 
c=h Lt 
t =kh &=Z 
s=d =" 
3 =dh ¿ =gh 
5r áa =f 
- short vowels: 
Z= a, fathah 
-= i, kasrah 
“=u, dammah 


- long vowels: 
os | =a, alif/alif magsurah 


KR be CP? C&G 
| 
“KrsepR AA 


- the ta” marbutah (2) is translated as “ah” in pause form and “at” in conjunctional form; 


examples: bid ah, Nahdat al-‘Ulama’. In the case of tashdid, the letter is doubled; example: 


al-tawhidiyyah. Alif or hamzah is transliterated as an elevated comma in all positions 


except when it occurs at the beginning of a word; examples: istihsan, sayyi'ah, ifla”. 


iv 


ACKNOWLEDGEMENTS 


This thesis could never have been completed without the help and contribution of 
many people. First and foremost my special thanks go to Dr. Howard M. Federspiel who, 
as my thesis supervisor, gave me continuous guidance and useful criticism throughout the 
writing of this work. I would also like to express my gratitude to Dr. Donald P. Little who, 
as my academic adviser during the 1995-1996 academic year, guided and shaped my critical 
thinking. Moreover, I would like to thank Dr. A. Uner Turgay, director of the Institute of 
Islamic Studies, for helping me in a number of ways during my time in Montreal. 

Several institutions contributed towards making my course of study at McGill 
possible. First, I am grateful to Mr. Munawir Sadzali and Mr. Tarmizi Taher, the former and 
current ministers of religious affairs for the Republic of Indonesia, respectively and their 
officials Mr. Murni Djamal, Mr. Atho Mudzhar and Mr. Zamakhsyari Dhofier, who 
appointed me to the "Pre-Departure Training Program", or "Program Pembibitan Calon 
Dosen IAIN se-Indonesia" which prepares students to study abroad. Second, I would like 
to thank the Institute of Islamic Studies, McGill University, for accepting me as candidate 
in the master’s program during the 1995-1997 academic years. My thanks go also to CIDA 
(Canadian International Development Agency) which provided me with a scholarship to 
study at the Institute of Islamic Studies, McGill University. Let me also express here my 
sincere appreciation of the McGill-IAIN Project staff, especially Dr. Issa J. Boullata, Dr. 
Howard M. Federspiel, Wendy Allen, Joanna Gacek, Lori Novak and Susy Ricciardelli, all 
of whom assisted me during my years of study in Montreal. Moreover, I am grateful to both 
the Rector of IAIN Sunan Kalijaga and the Dean of its Faculty of Arabic Belles-Lettres, 
(Adab) for giving me all necessary assistance in securing my nomination. 

I would also like to acknowledge the various libraries and individuals who have 


assisted me in collecting sources: Cornell University Library in Ithaca, especially Ms. 


Rohayati Paseng Bernard, the Islamic Studies Library at McGill, especially Ms. Salwa 
Ferahian and Mr. Wayne St. Thomas, and the staff of the McLennan Library at McGill 
University. I would like to thank Retno Sayekti and Sahiron Syamsuddin who assisted me 
in identifying and collecting some materials used in this thesis. Thanks are also due to my 
brother Badrus Sholeh for helping me to obtain many of the sources in Indonesia. Last but 
not least, I would like to express my gratitude to Ms. Sidney Jones, who lent me her 
dissertation and several materials on the Nahdlatul Ulama in her possession. 

Several other individuals have also assisted me in the preparation of the thesis. My 
friend Yudian Wahyudi has given me special support throughout. The editors, especially 
Steve Millier, Yasmine Badr, and Reem Meshal, have helped in making this thesis easier 
to read. My parents, Abah M. Suwanan and Ibu Zumaroh, and my brothers and sisters, Drs. 
Afifuddin MSc., Badrus Sholeh SAg., Nur Izzati SAg., Imam Muharror, Leni Iffah, M. Arief 
As'adi, Ahmad Fawa'ig and Izun Nahdhiyah, provided me with the moral support I needed 
to finish this study. My special gratitude also goes to my teachers and friends who have 
contributed to broadening my knowledge and understanding. To my roommate, Ruswan, 
it has been wonderful to stay with you for the last two years. For every one who has 
contributed to the completion of my thesis, whether acknowledged above by name or not, 


may God bless and give His best Reward to you all. 


Montreal, July 1997 
Lathiful Khuluq 


vi 


TABLE OF CONTENTS 


Page 

ADS ACU See aa Sa ae Lc a eA Ba Bun ii 
Resume sana ata na ama man ea an ee ene thot acai t Seach ee iii 
Eransiitera Oman aan sa ae an bulanan iv 
Ac knowled semen on semata Sa SB NN BN ae otic v 
Fablesot Content Ae maa NN NN vii 
In ONE (a) 5 bea nan sa NE Ea maa Ana EU Ba l 
Chapter 1: K.H. Hasyim Asy'ari: A Biographical Sketch ............oooWooo 11 
As Family Backeround: Sen ea na Ina aa aah 11 

B. Educational Background co. o.oo.o.ooooo.Wom@mmosmussanasaa 18 

C.. Pesantren Milieu Aset benalu enak 24 

Chaper 2: K.H. Hasyim Asy'ari's Religious Thought ................oo.ooo.ooWoo 36 

A. The People of Tradition and Community 

(AAI al-sunnah Wa al-jama Bh) anna. en rn non non ennn nana 38 

Bs Theology (Tavhid en a BG AN NN 42 

C. Sufism ( Tasawwuĝ be aa Ta nan ena 45 

Dy Substantive Law (FIJA) ee ee E ah ade ene ES A 49 

1. Judicial Discretion (Jjtihad) versus Imitation (T. agii A) siiin 49 

2. Political Thought (Fiqh Siyasi ........ccccccccsscceseccesecseeceessccssccceecens 55 

ES ban Ce ea an na Ba aaeate 58 

Chapter 3: K.H. Hasyim Asy'ari's Political Activities ............ccoooo 61 
A. Struggle against the Dutch Colonial Authorities ................ 62 

B. Responses to Japanese Occupation .........—..oo»oorWooo 85 

C. Support for Indonesian Independence ............o.oooWoooo.o oo 98 

CONCLUSIO Aa ea NA NN BNN 107 
GOS AY. aa aan Be BAN Rn NN 115 
Biography senen Am ha a a E A TNE 117 


vii 


INTRODUCTION 


The beginning of the 20th century witnessed the cessation of the armed struggle by 
santri Muslims against the Dutch Colonial regime. The Paderi War in West Sumatra 
(1821-1828), the Java War (1825-1830) and the Aceh War (1875-1903),? were all armed 
santri actions against Dutch imperialism which culminated in the loss of these territories 
to colonial control and the consolidation of Dutch hegemony over the East Indies 
(Indonesia). In particular, the Java War, which spread over a large area, increased the 
colonial treasury's debt, and prompted the Dutch to implement a policy of forced 
cultivation (cu/tuur stelse/) as a means of recovering their losses. This policy, introduced 
in 1830, led to huge gains for the colonial government at the expense of the indigenous 
people, many of whom became virtually impoverished. The colonial government did little 
to reverse this trend, and exacerbated conditions by favouring the Chinese and Arab 
minorities. In the final analysis, the effects of the cu/tuur ste/sef, which brought harsh 
times to the East Indies and riches to the Netherlands, induced an awareness on the part of 
the Dutch government of its "debt of honour" to the archipelago, as C. Th. Van Deventer 


called it. To compensate, the colonial government launched the “ethical policy" which, in 


'The term santri has two meanings: firstly, it is used to describe students of the pesantren; 
secondly, it has a wider application, namely, all orthodox Muslims whether modernist or 
traditionalist, including students of the pesantren. The latter term can be contrasted with abangan, 
which refers to Muslims who do not practice Islam fully or who believe in a “syncretised” Islam 
with non-Islamic beliefs such as Animism or Dynamism. On the latter issue, see Clifford Geertz, 
The Religion of Java (Glencoe, Ill.: The Free Press, 1960); see also Zaini Muchtarom, Santri dan 
Abangan di Jawa (Jakarta: INIS, 1988). 


*For a good account of the Aceh War, see Ibrahim Alfian, Perang di Jalan Allah (Jakarta: 
Sinar Harapan, 1987), especially chapter 6, 189-215. 


3Van Deventer wrote his article entitled "Debt of Honour (Een Eereschuld)" in 1899. See, 
J.S. Furnivall, Netherlands India, a Study of Plural Economy (Cambridge: University Press, 1939; 
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due course, extended secular Dutch education to a number of indigenous students. However, 
access to secular education was restricted to the sons of the priyayi (local middle and high 
ranking bureaucrats), while excluding the rest of the population, including santris. Dahm 
wrote: "The new education policy was not a gift bestowed by the colonial power, but was 
wrung from it by the activities of Islam, increasing social discontent, and the popular 
demand for schooling." But the santris had to be satisfied with their traditional education 
in the pesantrens. Some people did manage to establish Dutch-like institutions but their 
numbers remained limited. This dual system of education led, in turn, to a dualism in the 
leadership cadre of the indigenous elite, divided between the abangan and priyayi elite on 
the one hand, and the santr elite on the other. This division was most conspicuous in the 
first half of the 20th century. 

As a result of colonial policies, the role of indigenous leaders diminished rapidly, 
widening the gap between ordinary people and local authorities.” The priyayi formed the 
segment of Indonesian society most influenced by Western culture. In the firm service of 
the Dutch administration, many belonging to this strata abused their authority at the 
expense of the common people, an infraction which strengthened the ties of the villagers 
to local religious leaders who advised them in their daily lives. These ties were reinforced 
by the fact that the main access to education was through the pesantrens, even though the 


Dutch had established Western schools in Indonesia as early as 1848.° Inevitably, 


reprinted 1967), 230-1. 


“Bernhard Dahm, History of Indonesia in the Twentieth Century (London: Pall Mall Press, 
1971), 15. 


Sartono Kartodirdjo, The Peasant's Revolt in Banten in 1888, its Conditions, Course and 
Seguel: A Case Study of Social Movements in Indonesia (The Hague: Martinus Nijhoff, 1966), 155, 
Clifford Geertz, /s/am Observed: Religious Development in Morocco and Indonesia (New Haven 
and London: Yale University Press, 1968), 13. 


See, Robert van Niel, The Emergence of the Modern Indonesian Elite (The Hague and 
Bandung: W. van Hoeve, 1960), 26-27. 
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inaccessibility to Dutch education marginalised the indigenous people, especially santri 
Muslims, both economically and socially. Kuntowijoyo describes how Muslims became 
peasants and moved away from trading professions following the Dutch arrival in 
Indonesia. By the 18th and 19th centuries, they had adopted the culture of peasants and 
settled in villages and isolated areas in an effort to avoid contact with the Dutch.’ For this 
reason, many pesantrens from that time onwards were established in remote areas. Dahm 
States, "At the same time as the traditional authorities declined in public estimation, a new 
elite came into prominence: the hajis and the kyais."® 

Engendered by successive colonial policies, the dismal political, economic, social 
and cultural plight of Indonesians contributed to an Islamic revival in the archipelago. This 
state of impoverishment induced the indigenous people, including santri Muslims, to 
change their mode of struggle against the Dutch from military confrontation to peaceful, 
organized resistance. Organizations whose aim was to improve the economic well-being of 
the indigenous masses, as well as their educational and social welfare, were thus 
established. This development was spurred by the Islamic revival launched by Jamal al-Din 
al-Afghani (1839-1897) and Muhammad ‘Abduh (1849-1905), whose notions of Pan- 
Islamism and educational reform flowed to many Muslim countries, including Indonesia. 
This exchange was facilitated by the growing number of people going on pilgrimage to 
Mecca or those studying in Mecca and Cairo. 

However, the spirit of reformation which pervaded Indonesia split the Muslims into 
two groups, namely, the modernists and the traditionalists. The former sought to rejuvenate 


Islam so that it could embrace and partake of Western advances in science and learning, 


7K untowijoyo, Dinamika Internal Umat Islam Indonesia (Jakarta: LSIP, 1993), 41-42. 


!Dahm, History of Indonesia, 10: guoted in Dhofier, "KH. Hasyim Asy'ari: Penggalang 
Islam Traditional," in Biografi 5 Rais 'Am Nahdlatul Ulama, eds. Humaidy Abdussami and Ridwan 
Fakla AS. (Yogyakarta: LTn-NU & Pustaka Pelajar, 1995), 5. 


4 


while trying to purify it and to heighten the awareness of its adherents. This movement was 
inimical to traditionalists who favoured the mystical, eclectic form of Islam prevalent in 
Java.? According to Dahm, there were two branches of the Islamic nationalist movement 
in Indonesia: one which turned its back on the four Sunni legal schools (madhahib) and the 
other which sought to improve the role of Islam and Islamic thought without liberating 
itself from the bonds of these schools. K.H. (Kyai Haji)'° Hasyim Asy'ari belonged to the 
latter group, while H.O.S. (Haji Oemar Said) Cokroaminoto (1882-1934), the great leader 
of Syarekat Islam (SI, Islamic Association), K.H. Ahmad Dahlan (1868-1923)," the 
founder of Muhammadiyah," and Ahmad Hassan (1887-1958), the leader of Persatuan Islam 
(Persis, the Islamic Union)" belonged to the former. At the same time, secular nationalist 
leaders also emerged on the scene, who regarded Islam as being of little value in the 
Indonesian effort to remove Dutch colonial control. Among them were Dr. Cipto 
Mangunkusumo (1885-1943) and Dr. Wahidin Sudiro Husodo (1857-1917), who established 


the Budi Utomo (Noble Endeavour) in 1908, and inaugurated the Indonesian nationalist 


?Niel, The Emergence, 22. 


0 Kyai is the title used for ‘u/ama’, religious leaders, pesantren leaders, or senior pesantren 
teachers in Java. It is also used for things and animals believed to have supernatural power. Haji 
is a title given to those who have made the pilgrimage to Mecca. 


"For an in-depth study of this organization, see Anton Timur Jaylani, "The Sarekat Islam 
Movement: Its Contribution to Indonesian Nationalism" (M.A. thesis, McGill University, 1959). 


K.H. Ahmad Dahlan, who was inspired by Muhammad Abduh's ideas on Muslim 
educational reform, established a Modernist Muslim organization, the Muhammadiyah, which 
sought to advance Muslim education through the adoption of a Western school system. See, 
Muhammady Idris, "Kiyai H. Ahmad Dahlan : His Life and Thought" (M.A. thesis, McGill 
University, 1975). 


'3On this organization, see Alfian, Muhammadiyah: the Political Behaviour ofa Muslim 
Modernist Organization under Dutch Colonialism (Yogyakarta: Gadjah Mada University Press, 
1989). 


'4See Howard M. Federspiel, Persatuan Islam: Islamic Reform in Twentieth Century 
Indonesia (Ithaca: Cornell University Press, 1962). 


movement. 

It was during this same period, in 1926 to be exact, that K.H. Hasyim Asy'ari (1871- 
1947) co-founded the Nahdlatul Ulama (NU, the Emergence of ‘Ulama’, a traditionalist 
Muslim organization, together with K.H. Abdul Wahab Hasbullah (1888-1971), a former 
student of his at Pesantren Tebuireng. K.H. Hasyim Asy'ari was the organization's first 
leader and over time came to be considered its Great Leader (Ra 7s Akbar). His charisma 
and leadership contributed significantly to the development of the movement. Bom of kyai 
ancestry in Jombang, East Java, K.H. Hasyim Asy'ari studied at various pesantrens in Java" 
before pursuing more advanced studies in the Hijaz. He then returned to Indonesia and 
established the Pesantren Tebuireng in Jombang where he became famous for his knowledge 
of Prophetic tradition (hadfth). His school was to produce numerous AXyars who later became 
active supporters of the NU. 

K.H. Hasyim Asy’ari's activities in the nationalist movement began when he served 
as chair of the Muslim unity movement, MIAI (Majlis Islam A'la Indonesia, Indonesian 
High Islamic Council), in the late 1930s. He contributed to merger of the MIAI and other 
nationalist movements, resulting in GAPI (Gabungan Politik Indonesia, Indonesian 
Political Association), which demanded an Indonesian parliament (/ndonesia berparlemen) 
from the Dutch. He also issued a fatwa calling upon all Muslims to reject the military 
obligations proposed by the Dutch in preparation for the war with Japan in the 1940s, as 


well as another declaring blood donations for the war to be forbidden. When the Japanese 


'5On the early development of this organization, see Achmad Farichin Chumaidy, "The 
Jam'iyah Nahdlatul 'Ulama” (M.A. thesis, McGill University, 1975). 


'For more information on the pesantren, see Zamakhsari Dhofier, Tradisi Pesantren, Studi 
tentang Pandangan Hidup Kyai (Jakarta: LP3ES, 1983). 


"Heru Sukadri, Kiyai Haji Hasyim Asy'ari (Jakarta: Departemen Pendidikan dan 
Kebudayaan, 1980), 99; Solichin Salam, K.H. Hasjim Asj'ari, Ulama Besar Indonesia (Jakarta: 
Djaja Murni, 1963), 47. 
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occupied Indonesia, K.H. Hasyim Asy'ari was imprisoned for a term, but later released 
when a change in government policy signalled a period of rapprochement with the Muslims. 
Consequently, he was appointed as chief of the Office for Religious Affairs. K.H. Hasyim 
Asy’ari also led Masyumi, a federation of Muslim organizations, during the Japanese 
occupation. When the Indonesian war of independence broke out in Surabaya on 10 
November 1945, he delivered a fatwa stating that to defend Indonesian independence was 
an obligation incumbent upon every Muslim. 

As the founder of the Nahdlatul Ulama, K.H. Hasyim Asy'ari is usually depicted as 
a traditionalist and a conservative. This view is understandable given the traditionalist 
posture of Nahdlatul Ulama itself, a label it received based on its earlier reaction to 
modernization. It was the initial stand of the NU to oppose rather than to adapt to the 
challenges posed by the modern world, as well as to tolerate "syncretic" Islamic practices 
and to hold strongly to the legal schools. However, this proclivity changed and decreased 
over the years due to changes within the Nahdlatul Ulama itself. K.H. Hasyim Asy'ari's 
educational background in the Hijaz substantiates this claim. In addition, his idea of uniting 
the whole Islamic community (ummah) and his attempt to bring the organization and other 
Muslim movements closer to their secular nationalist counterparts, can be cited in support 
of the above analysis. 

A study of K.H. Hasyim Asy'ari's religious thought and political activities during 
this critical period of Indonesian history is most significant because he was recognized as 
an important leader, not just within the Nahdlatul Ulama but also by Indonesian Muslims 
in general. His prominent role in the Indonesian nationalist movement and in bringing about 
Indonesian independence also merits further consideration. Moreover, as a teacher he 


exerted considerable influence on many ‘u/ama’in Java. Despite these solid contributions 


'8Salam, K.H. Hasjim Asj'ari, 49. 
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to Indonesia and Indonesian Islam, no comprehensive work on K.H. Hasyim Asy'ari has yet 
been produced, either in the Indonesian or English language. Rather, only a few brief 
descriptions of K.H. Hasyim Asy'ari can be found in scholarly works, among them the 
dissertation written by Deliar Noer'? and Zamakhsyari Dhofier”’ for Cornell and Monash 
universities, respectively, which were later published as monographs. However, since 
Noer's main discussion revolves round the modernist Muslim movement in Indonesia, he 
describes K.H. Hasyim Asy'ari as maintaining a reactionary attitude towards the modernist 
movement. Dhofier, on the other hand, portrays K.H. Hasyim Asy'ari in a positive light as 
the preserver of the pesantren tradition. Nevertheless, both works discuss K.H. Hasyim 
Asy'ari only marginally. Another work that partly deals with K.H. Hasyim Asy'ari is 
Anam's work on the development of the NU, written in the Indonesian language.” 
However, this work only discusses K.H. Hasyim Asy'ari's role in the development of the 
NU. Tamar Djaja includes K.H. Hasyim Asy'ari as one of the most influential figures in the 
history of Indonesia in his Pusaka Indonesia, Riwajat Hidup Orang-orang Besar Tanah Air 
(indonesian Heirloom, the Life Story of the Great People of the Archipelago)? However, 


given its encyclopaedic nature, this treatment of K.H. Hasyim Asy'ari is necessarily brief. 


'9Deliar Noer, "The Rise and Development of the Modernist Movement in Indonesia" 
(Ph.D., Cornell University, 1963), 394-5, later published under the title The Modernist Muslim 
Movement in Indonesia 1900-1942 (Singapore: Oxford University Press, 1973). This work has been 
translated into Indonesian as Gerakan Moderen Islam di Indonesia (Jakarta: LP3ES, 1985): for the 
discussion of K.H. Hasyim Asy'ari's careerin the latter version, see pages 249 and 337. 


207 amakhsyari Dhofier, “The Pesantren Tradition, A Study of the Role of the Kyai in the 
Maintenance of the Traditional Ideology in Java “ (Ph.D. dissertation, Monash University, 1980). 
This work has also been translated into the Indonesian language and published as Tradisi Pesantren, 
Studi tentang Pandangan Hidup Kyai (Jakarta: LP3ES, 1985), see especially pages 96-99, 147, 151, 
and 169. 


21 Choirul Anam, Pertumbuhan dan Perkembangan Nahdlatul Ulama (Solo: J atayu, 1985), 
5-68. 


2Tamar Djaja, Pusaka Indonesia, Riwajat Hidup Orang-orang Besar Tanah Air (Jakarta: 
Bulan Bintang, 1966), vol. 2, 660-4. 


8 
This is also the case with Ensiklopedi Islam (Encyclopedia of Islam)? which contains only 
a brief article on K.H. Hasyim Asy'ari. Achmad Farichin Chumaidy also mentions, in brief, 
K.H. Hasyim Asy'ari's role in founding the Nahdlatul Ulama in his thesis entitled "The 
Jam'iyyah Nahdlatul Ulama, Its Rise and Early Development (1926-1945)."™ This is also 
the case with Abd. Aziz's work, which touches only briefly on his career.“ 

There are at least six works in the Indonesian language that make K.H. Hasyim 
Asy'ari the focus of their discussion. The first is a book entitled Kiai Hasjim Asjari, Bapak 
Ummat Islam Indonesia, 1871-1947 (Kyai Hasyim Asy'ari, The Father of Indonesian 
Muslims, 1871-1947) written by his son, Abdul Karim Hasyim-Nafigah (Akarhanaf).8 The 
second work is Solichin Salam's K.H. Hasjim Asj'ari, Ulama Besar Indonesia (K.H. Hasyim 
Asy'ari, the Great Indonesian “Ulama) Another work is an unpublished undergraduate 
thesis entitled "K.H.M. Hasyim Asy'ari dan Perjuangannya (K.H.M. Hasyim Asy'ari and his 
Struggle)" written by Sultoni. However, these works do not place K.H. Hasyim Asy'ari 
in the socio-political context of his time and fail to discuss his religious thought. An 
attempt to situate K.H. Hasyim Asy'ari within this context can be found in Kiyai Haji 


Hasyim Asy'ari, Riwayat Hidup dan Perjuangannya (Kyai Hasyim Asyari, His Life story 


3Hasyim Asy'ari, K.H.” in Ensiklopedi Islam, Hafizh Dasuki, et al. (eds.), vol. 2, (Jakarta: 
PT Ichtiar Baru Van Hoeve, 1993), 101-103. 


4Farichin Chumaidy "The Jam'iyyah Nahdlatul Ulama, Its Rise and Early Development 
(1926-1945)" (M.A. thesis, McGill University, 1976), 42-48. 


25Rs. Abd. Aziz, Konsepsi Ahlussunnah Wal-jamaah dalam Bidang Aqidah dan Syari'ah 
(Pekalongan: CV. Bahagia, 1990), 82-83. 


6 A karhanaf, Kiai Hasjim Asj'ari, Bapak Ummat Islam Indonesia, 1871-1947 (Jombang: 
n.p., 1949), 84 pp. 


7Solichin Salam, K.H. Hasjim Asj'ari, Ulama Besar Indonesia (Jakarta: Djajamurni, 1963), 
71 pp. 


8S ultoni, "K.H.M. Hasyim Asy'ari dan Perjuangannya" (Undergraduate thesis, Fakultas 
Adab, Institut Agama Islam Negeri Sunan Kailijaga, Yogyakarta, 1983), 65 pp. 
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and Struggle), written by Heru Sukadri.” However, it is overly descriptive and does not 
include his religious and political thought. This is also the case in the Indonesian translation 
of an Arabic work written by Muhammad Asad Syihab entitled Hadratussyaikh Muhammad 
Hasyim Asy'ari, Perintis Kemerdekaan Indonesia ( Hadrat al-Shatkh Muhammad Hasyim 
Asyari, the Pioneer of Indonesian Independence)” which consists of short essays on K.H. 
Hasyim Asy'ari's family, activities and struggle for Indonesian independence. However, it 
neither elaborates its topics coherently nor does it discuss his thought in a thorough fashion. 
The last work is Zamakhsyari Dhofier's article, "KH. Hasyim Asy'ari: Penggalang Islam 
Traditional,"*'! which discusses in brief K.H. Hasyim Asy'ari's contribution to the 
development of the traditionalist Muslim movement in Indonesia by juxtaposing him with 
the historical context of his time. 

This thesis will attempt to transcend these earlier attempts and will academically 
evaluate the legacy of K.H. Hasyim Asy'ari. It will adopt both a chronological and an 
analytical approach, and will be divided into three chapters. The first chapter will provide 
an account of K.H. Hasyim Asy'ari's family, educational background and teaching activities 
in Pesantren Tebuireng. This chapter will pave the way for the elaboration of his religious 
thought and political activities, which will be illustrated in the second and third chapters 
respectively. His religious thought covers his notions on Ah/ a/-sunnah wa al-jama'ah 
(People of Tradition and Community), sufism, theology, substantive law (figh) and 


political thought. It will be argued that his conception of these notions was in line with 


2 Heru Sukadri, Kiyai Haji Hasyim Asy'ari, Riwayat Hidup dan Perjuangannya (Jakarta: 
Depdikbud, 1985), 141 pp. 


Muhammad Asad Syihab, Hadiratussyaikh Muhammad Hasyim Asy'ari, Perintis 
Kemerdekaan Indonesia, trans. K.H.A. Mustofa Bisri (Yogyakarta: Kurnia Kalam Semesta and 
Titian Ilahi Press, 1994), 77 pp. The Arabic text is also included in this publication. 


3'Zamakhsyari Dhofier, "KH. Hasyim Asy'ari: Penggalang Islam Traditional," in Biografi 
5 Rais 'Am Nahdlatul Ulama, eds. Humaidy Abdussami and Ridwan Fakla AS. (Yogyakarta: Ltm- 
NU and Pustaka Pelajar, 1995), 1-19. 
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Sunnism and the orthodox point of view. His concern for the unity of the Muslim ummah 
will also be alluded to, particularly in view of its mass appeal. The discussion of K.H. 
Hasyim Asy'ari's political activities will take place against the background of Indonesian 
society during the Dutch colonial era, the Japanese occupation, and the early years of 
Indonesian independence. It will be argued that K.H. Hasyim Asy'ari played a key role in 
bringing about Indonesian independence. 

The sources used in this inguiry will include, in addition to the above mentioned 
books, the writings of K.H. Hasyim Asy'ari himself, which will form the primary source of 
this study. These include a variety of works on the Islamic religious sciences, e.g. theology, 
sufism, and Islamic law, as well as those he wrote on such topics as the Nahdlatul Ulama, 
the unity of the Muslim community, and politics. Other related works will also be consulted 
in order to gain a better understanding of K.H. Hasyim Asy'ari's religious thought and 


political activities. 


11 
CHAPTER I 
K.H. HASYIM ASY'ARY: A BIOGRAPHICAL SKETCH 


K.H. Hasyim Asy'ari's life may be described by the simple phrase, "From the 
pesantren' back to the pesantren." He was brought up in the pesantren milieu, spent most 
of his time in the acguisition of religious knowledge at various pesantrens, then after seven 
years in Mecca, during which time he performed the pilgrimage and studied in the 
pesantren-like environment of the al-Haram and al-Nabawi mosgues (in Mecca and Medina 
respectively), he returned to establish his own pesantren where he spent the rest of his life 
devotedly teaching his students. He even managed his "political duties" from the pesantren. 
This chapter thus deals with K.H. Hasyim Asy'ari's childhood, family, education and 
pesantren career. The support of his parents, his industrious character, his empathy for 


others, as well as his success in producing many &yais are also elaborated in this chapter. 


A. Family Background 
Given the name Muhammad Hasyim by his parents, he was born to an elite Javanese 
kyai family on 24 Dhul Oi'da 1287/14 February 1871 in the village of Gedang, about two 


kilometres east of Jombang.' His father, Asy'ari, was the founder of the Pesantren Keras in 


'The pesantren is a traditional Islamic boarding school in Indonesia. This institution of 
learning devotes itself to the teaching of religious knowledge by using traditional methods of 
instruction and has its own unique regulations, administration and curriculum of study. It is usually 
headed by a religious teacher, ‘a/im, from whom the students acquire their knowledge. For a 
comprehensive look at the issue, see Karel A. Steenbrink, Pesantren, Madrasah, dan Sekolah: 
Pendidikan Islam dalam Kurun Modern (Jakarta: LP3ES, 1986). 


*Salam, K.H. Hasjim Asj'ari, 19; Sukadri, Kiyai Haji HasyimAsy'ari, 28; Abu Bakar Atjeh 
et al., Sedjarah Hidup K.H.A. Wahid Hasyim dan Karangan Tersiar (Jakarta: Panitia Buku 
Peringatan Almarhum K.H. A. Wahid Hasyim, 1957), 61. 
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Jombang, while his grandfather, Kyai Usman,’ was a well-known yas and founder of the 
Pesantren Gedang, established in the third quarter of the nineteenth century. Moreover, his 
great-grandfather, Kyai Sihah, was the founder of the Pesantren Tambakberas, in Jombang. 
Naturally, K.H. Hasyim Asy'ari imbibed the religious milieu of his family's pesantrens, and 
acquired at their hands his formidable knowledge of the religious sciences of Islam. His 
father, Asy'ari, had previously been the brightest student at Kyai Usman's pesantren, and 
had so impressed the latter with his knowledge and predisposition that Kyai Usman readily 
married off his daughter Halimah to him. (Marriage was a common means by which 
pesantrens established bonds with Ayais.) Halimah, K.H. Hasyim Asy’ ari's mother, was the 
first born of three brothers and two sisters: Muhammad, Leler, Fadil and Mrs. Arif.* K.H. 
Hasyim Asy'ari's father was from Tingkir and was a descendant of Abdul Wahid of Tingkir. 
It is alleged that the latter was descended from the Javanese Muslim king, Jaka Tingkir, and 
the Hindu Majapahit king, Brawijaya VI. Thus, K.H. Hasyim Asy'ari is supposed to have 


descended from royalty. 


3Kyai Usman was a famous ‘a//m and is accredited with introducing the suff 
Nagshabandiyyah order to Java in the middle of the 19th century. See, Martin van Bruinessen, 
Tarekat Nagsyabandiyah di Indonesia, Survey Historis, Geografis, dan Sosiologis (Bandung: 
Penerbit Mizan, 1992), 168. 


“Salam, KH. Hasjim Asjari, 19, Anam, Pertumbuhan, 57; Dhofier, Tradisi Pesantren, 63. 


SAbdurrahman Wahid, "K.H. Bisri Syansuri: Pecinta Fiqh Sepanjang Hayat," in Biografi 
5 Rats, 70; In contrast to Abdur Rahman Wahid's (K.H. Hasyim Asy'ari's grandson) account of the 
genealogy of the Javanese king that attributes this descent to K.H. Hasyim Asy'ari's father, 
Akarhanaf, K.H. Hasyim Asy'ari's son, traced this descent through his mother's line. In the latter 
case the complete genealogy is as follows: Muhammad Hasyim bin Halimah binti Layyinah binti 
Sihah bin Abdul Jabar bin Ahmad bin Pangeran Sambo bin Pangeran Banawa bin Jaka Tingkir (Mas 
Krebet) bin Prabu Brawijaya VI (Lembupeteng), the last Majapahit king. See, Akarhanaf, Kiai 
Hasjim Asj'ari, 55; Later accounts mention his genealogy to Sunan Giri, one of nine saints who 
spread Islam in Java in the 16th century. See, Muhammad ‘Isam Hadhig, "Al-Ta‘rif bi al-Muallif," 
in Hasyim Asy'ari, Adab al- “alim wa al-Muta‘allim, (Jombang: Maktabat al-Turath al-Islami, n.d.), 
3; idem, "Al-Tarrif bi al-Muallif," in Hasyim Asy'ari, Ziyadat ta ‘figat ‘ala manzumati “Abd Allah 
fbn Yasin al-Fasuruwani (Jombang: Maktabat al-Turath al-Islami, 1995), 3: Another account traces 
K.H. Hasyim Asy'ari's ancestry to Imam Ja'far Sadig b. Imam Muhammad Bagir through the family 
of Syaiban. See, Syihab, Hadiratussyaikh, 27. This phenomenon indicates that the division between 
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K.H. Hasyim Asy'ari was the third of many siblings, their names being Nafi'ah, 
Ahmad Saleh, Radiah, Hassan, Anis, Fatanah, Maimunah, Maksum, Nahrawi and Adnan. 
He spent his first five years at Pesantren Gedang under the tutelage of his parents and 
grandparents. His santri kin observed the teachings of Islam and studied the various 
religious sciences, and this environment undoubtedly impacted on K.H. Hasyim Asy'ari's 
character, instilling in him both modesty and diligence.’ In 1876, when K.H. Hasyim 
Asy'ari was six, his father founded Pesantren Keras, south of Jombang, an experience which 
might have influenced him to establish his own pesantren later on in life. It is clear, 
therefore, that his santri upbringing contributed to his indomitable thirst for knowledge and 
his concern for the correct execution of religious duties. 

It is reported that an omen of K.H. Hasyim Asy’ari’s precocity and future fame was 
provided by the unusually long pregnancy his mother endured. The pesantren community 
also believed it significant that his mother had dreamed of seeing the crescent moon fall 
from the sky into her womb.’ The dream was regarded as a sign that the child would be 
gifted and blessed by God. K.H. Hasyim Asy'ari certainly fulfilled these omens. He studied 
under the guidance of his father until the age of 13 when he began teaching at his father's 
pesantren as a substitute teacher (badañ, his pupils being students of an age greater than 


his own.’ At the age of 15, K.H. Hasyim Asy'ari began travelling to various pesantrens in 


the Muslims and the pre-Islamic religionists in Java is not as radical as is often believed. The fact 
that the first Islamic kingdom of Java, Demak, attempted to portray itself as the continuation of 
the Majapahit kingdom, supports the above claim. 


Salam, K.H. Hasjim Asj'ari, 22. 


"For the characteristics of pesantren life, see Dawam Rahardjo, Pesantren dan Pembaharuan 
(Jakarta: LP3ES, 1974), 42. 


'Salam, K.H. Hasjim Asj'ari, 22. 
'Dhofier, Tradisi Pesantren, p. 93. For an illustration of a typical santri childhood, see 


Donald K. Emmerson, Indonesia's Elite, Political Culture and Cultural Politics ithaca and London: 
Cornell University Press, 1976), 82-85. 
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search of religious knowledge. He finally settled at Pesantren Siwalan Panji (Sidoarjo), 
where he stayed for five years. Here, he was asked to marry his 4ya''s daughter." The 
reguest was in response to the favourable impression in terms of knowledge and character 
that he had made on his Ayar. As stated above, such requests were quite common in 
pesantren tradition. Following his marriage, which took place in 1891 when he was 21 years 
old, K.H. Hasyim Asy'ari and his wife were able to make the pilgrimage to Mecca through 
the generosity of his father-in-law.'' They remained in Mecca for seven months. 
Unfortunately, K.H. Hasyim Asy'ari had to return home alone as his wife died shortly after 
giving birth to a son named Abdullah. The trip was doubly calamitous as the child only 
survived to the age of two months. In 1893, K.H. Hasyim Asy'ari returned to Mecca 
accompanied by his brother, Anis, who then passed away there. On this occasion, he stayed 
in Mecca for seven years, taking part in the pilgrimage, studying religious sciences and 
even making a retreat at the cave of Hira'.” It is reported that K.H. Hasyim Asy'ari taught 
while in Mecca, beginning a teaching career which he continued upon his return to the East 
Indies in 1900. At home, he first taught at his father’s and grandfather's pesantrens, then, 
between 1903 and 1906, at his second father-in-law's establishment, Kemuring (Kediri). 

K.H. Hasyim Asy'ari married seven times during his life; each of his wives was the 
daughter of a Ayai. He thus continually formed links between the various pesantren 
institutions.'* We have already heard that K.H. Hasyim Asy'ari's first wife, Khadijah, was 


the daughter of Kyai Ya'qub from Pesantren Siwalan Panji (Sidoarjo); his second wife, 


Salam, K.H. Hasjim Asj'ari, p. 23. 
"Adnan, Kemelut di NU, 31. 
2Tbid., p. 26. 

BIbid., p. 29. 


'4For further information, see, Zamakhsyari Dhofier, "Kinship and Marriage among the 
Javanese Kyai" Indonesia, no. 29 (April, 1980), 47-58. 
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Nafisah, was the daughter of Kyai Romli from Kemuring (Kediri), his third, Nafigah, the 
daughter of Kyai Ilyas of Sewulan (Madiun), and his fourth, Masrurah, the daughter of Kyai 
Ilyas' brother, the head of the Pesantren Kapurejo (Kediri). 

K.H. Hasyim Asy'ari taught his children the fundamentals of Islamic learning, and 
then sent them to study at other pesantrens, hoping their pesantren experience would be as 
enriching as his had been. In the case of his daughter, Nyai Khairiyah, the experience must 
have been fulfilling, for she established her own pesantren, Pesantren Seblak.'® K.H. Hasyim 
Asy'ari encouraged his daughters to marry Ayais who taught at the Pesantren Tebuireng and 
his sons to marry the daughters of other Ayais, thus continuing the tradition of his 
forefathers. In addition to Nyai Khairiyah’s accomplishments, K.H. Hasyim Asy’ ari’s 
other offspring later became the leaders of Pesantren Tebuireng, and were also active in the 
Indonesian Nationalist movement. For example, Abdul Wahid Hasyim (d. 1953) was one 
of those who helped draft the Jakarta Charter and later served as minister of religious 
affairs. Similarly, K.H. Hasyim Asy’ari’s youngest son, Yusuf Hasyim, was active in the 
military and national politics and is now in charge of running the Pesantren Tebuireng. 

It was believed that K.H. Hasyim Asy’ari possessed supernatural power from the 
time of his own pesantren training. Some believed that his walking stick could strike his 
enemies by its own volition. Such beliefs indicate that K.H. Hasyim Asy’ari was well 


respected. Indeed, his former teacher, Kyai Khalil of Bangkalan," believed also to have had 


'SSalam, K.H. Hasjim Asjari, 38. 


'Dhofier, Tradisi Pesantren, 54. This pesantren currently serves as a special pesantren for 
female students which is famous as Pesantren Seblak. 


'7For detailed information on K.H. Hasyim Asy'ari's sons, daughters, and sons-in-laws, see 
Atjeh, Sedjarah Hidup, 103-104. 


'8K yai Khalil was a famous ‘a/im of Java and Madura at the end of the 19th century and the 
beginning of the 20th. He was believed to have karamah (supernatural qualities) and extraordinary 
religious knowledge. His students later became famous AXyais such as K.H. Hasyim Asy'ari himself, 
Kyai Wahab Hasbullah, Kyai Bisri Syansuri and Kyai As'ad Syamsul Arifin. See, Martin van 
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supernatural power, showed a measure of respect and appreciation to K.H. Hasyim Asy'ari 
by occasionally attending the latter's lectures, especially during the holy month of 
Ramadan. This led other Javanese kyais to regard K.H. Hasyim Asy'ari as their spiritual 
mentor. Thus, upon the death of Kyai Khalil, the spiritual leadership of the Ayais was 
bestowed upon K.H. Hasyim Asy'ari. The latter’s position was also consolidated by two 
events which occurred before 1926, the year in which the Nahdiatul Ulama, an organization 
of traditional Muslims, was established. At that time, Kyai Khalil sent his student, As'ad 
Syamsul Arifin,” to K.H. Hasyim Asy'ari in Tebuireng with the gift of a staff, and the 
reguest to recite surah Taha (17-23) which tells of the miracle of the Prophet Moses and his 
staff. The same event was repeated a year later when Kyai Khalil sent As'ad to Kyai 
Hasyim with the request to recite “ Ya Jabbar, Ya Gahhar” (Hail Almighty, Hail Subduer, 
both names of God). These two events were interpreted as Kyai Khalil's blessing on the 
establishment of the Nahdlatul Ulama and his nomination of K.H. Hasyim Asy'ari as 
spiritual leader of the community.” 

K.H. Hasyim Asy'ari was believed to possess the spiritual attribute of karamah (a 
miracle achieved by a saint) and to be a source of Allah's blessing (barakah). Dhofier calls 


him "the greatest and the most well-known Aya/ throughout Indonesia during the first half 


Bruinessen, Tarekat Nagsyabandiyah di Indonesia, Survey Historis, Geografis, dan Sosiologis 
(Bandung: Mizan, 1992), 178. 


K.H. As'ad later established Pesantren Sukorejo and became a member of the mustasyar 
(advisory board) of the NU. He was very influential in directing the policies of the latter 
organization and in making the Pancasila (the basic principles of the Indonesian state) accepted as 
the basis of the organization from 1984 onwards. For his biography, see, Choirul Anam (ed.), KHR. 
As'ad Syamsul Arifin, Riwayat Hidup dan Perjuangannya (Surabaya: Sahabat Ilmu, 1994); Suhadi, 
Profil K.H.R. As'ad Syamsul Arifin, Asembagus, Situbondo (Jakarta: Proyek Penelitian Keagamaan 
Departemen Agama R.I., 1981). 


*~Imron Arifin, Kepemimpinan Kyai: Kasus Pondok Pesantren Tebuireng (Malang: 
Kalimashada Press, 1993), 75. 
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of the twentieth century."”' James Fox, an anthropologist of Australian National University 
(ANU), regards him as having been nothing less than a wa/j (saint). He describes K.H. 
Hasyim Asy'ari in the following terms: 


"Ifa learned kyai might still be considered as wa/y, there is one figure in 
recent Javanese history who would have been a prime candidate for the role 
of wali. This is the great scholar, Hadratus Shaikh--Kyai Hashim Ash'ari 
(Hasyim Asy'ari]....Possessed of knowledge (7/m) and regarded as a source 
of blessing (barakah) by those who knew him, Hashim Ash'ari (Hasyim 
Asy'ari) became in his lifetime the personal centre of a network linking the 
leading kyais of pesantrens throughout Java. Kyai Hashim Ash'ari was also 
considered to possess other exceptional attributes. According to his 
genealogy, not only was he a descendant of a line of learned scholars, he was 
also a descendant of Prabu Brawijaya.” 


As the leader of a pesantren, K.H. Hasyim Asy'ari's role also included informal 
responsibilities. Kyais are sometimes sought out in cases of illness, and the help of K.H. 
Hasyim Asy’ari was often solicited. Interestingly, his services extended beyond the needs 
of his own community to that of the Dutch settlers. Once, a son of the Dutch boss of the 
local sugar factory fell ill. He is reported to have recovered after drinking water blessed by 
K.H. Hasyim.Asy’ ari. As a result, he became popular among the workers of that factory.” 
As such, he was not only perceived as a good teacher, but also as a healer and adviser to his 
community. In 1946, for example, when the chief of the Indonesian army, General 
Sudirman, was fighting against the Dutch, he visited the Pesantren Tebuireng to seek 


advice and a fatwa from K.H. Hasyim Asy’ari shortly before Td al-Fitr (Islamic feast after 


2 Dhofier, "Kinship and Marriage," p. 53. 
See, James J. Fox, "Ziarah visits to the tombs of the Wali, the Founders of Islam on Java," 


in M.C. Ricklefs ed., Islam in the Indonesian Social Context (Clayton, Victoria: Centre of 
Southeast Asian Studies, Monash University, 1991), 30. 


2 Arifin, Kepemimpinan Kyat, 69. 
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the month of Ramadan).” The fatwa was intended to garner support for the Indonesian 
Republican cause from traditionalist Muslims who regarded his pronouncements as 
authoritative. 

K.H. Hasyim Asy'ari passed away on 7 Ramadan 1366 A.H./ 25 July 1947 from a 
brain haemorrhage. This occurred following news from General Sudirman? and Bung 
Tomo,” that the Dutch army, under General Spoor, had returned to Indonesia and had won 


27 


the battle of Singosari (Malang) at the cost of many civilian lives.” He was deeply 


saddened by this event, suffered a stroke and passed away soon after. 


B. Educational Background 

In K.H. Hasyim Asy’ari's youth, two systems of education were available to the 
native Indonesian population. The first was that provided by santri Muslims in the 
pesantrens, where the focus was on religious knowledge. The second was the Western 
educational system, introduced by the Dutch colonial government, which aimed at 
preparing students for the lower and middle administrative government positions. However, 
the number of Dutch-Native Schools (Holland Inlandsche Scholen), established beginning 
in 1914, was very limited and admission for Indonesians was heavily restricted. From the 


ranks of the indigenous people, only the children of high priyayi families (the nobility) 


4 A karhanaf, Kiai Hasjim Asj'ari, 46. 


25General Sudirman (1915?-1950) was a military leader during the Indonesian Revolution 
(1945-1949). For his biography, see Yusuf Abdullah Puar, Jenderal Sudirman, Patriot Teladan 
(Jakarta: Yayasan Panglima Besar Sudirman, 1981). 


Bung Tomo (1920-1981) was a famous patriot who inspired people through radio 
broadcasts to defend Indonesia's independence against the invading Dutch, who were supported by 
the British in Surabaya on 10 November 1945. For his biography, see, Sulistina Sutomo, Bung 
Tomo: Suamiku (Jakarta: Pustaka Sinar Harapan, 1995), Hamdy El Gumanty (ed.), Selamat Jalan 
Bung Tomo (Jakarta: Aksara Agung, 1982). 


21 Akarhanaf, Kiai Hasjim Asj'ari, 61-63, Salam, K.H. Hasyim Asy'ari, 59-60: Atjeh, 
Sedjarah Hidup, 115. 
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could enroll. The length of study was limited to seven years, and those wishing to continue 
their higher education had to travel to the Netherlands.” It was a given that very few people 
were able to take advantage of this. However, Europeans and Eastern foreigners (namely, 
the Chinese and the Arabs)” had access to Western schools of the highest calibre. Thus, the 
majority of native people, who were mostly Muslims, could not obtain a Dutch education.” 
And even if they could, many Muslims considered the Dutch schools as forbidden (Aaram) 
due to their secular character. Thus, due to government restrictions and personal bias, the 
only educational institution available to the majority of Indonesians was the pesantren." 
Furthermore, pesantren education was not only affordable, but was also considered a form 
of worship ( ibadah). The high number of pesantrens also made them easily accessible to 
the common people, particularly since they were frequently situated in or near villages. 
There were many types of pesantrens. In broad terms, some focussed on higher education, 
while others focussed on elementary teaching. The popularity of a particular pesantren 
largely depended on the reputation of its leader, his or her ability to attract students, and 
his or her expertise in the religious sciences. At the elementary level, students were taught 
the correct recitation of the Qur’an and the basic rules of the faith.” Those able te continue 
their education went on to pesantrens offering secondary education, while a few proceeded 


to Mecca and Cairo to further their knowledge. 


2S elosoemardjan, Social Changes in Jogjakarta (Ithaca, New York: Cornell University 
Press, 1962), 350-1. 


2Indonesians use the term "Arabs" to denote people from the Near and Middle East as well 
as Indian Muslims. See, Niel, The Emergence, 15. 


30Sartono Kartodirdjo, Modern Indonesia, Tradition and Transformation (Yogyakarta: 
Gadjah Mada University Press, 1984), 119-20. 


3'There were also some Western-type schools organized by the modernist Muslim 
organization, the Muhammadiyah, but their number was limited and were only to be found in the 


cities at the time. 


Niel, The Emergence, 20-21. 
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K.H. Hasyim Asy'ari's education was typical of most santri Muslims of his age. We 
have already heard that his early education, up to the age of fifteen, was undertaken under 
his father's supervision. He was taught the basics of theology (tawhid), jurisprudence 
(figh), Qur’anic exegesis (tafsir), and Prophetic tradition (hadith), among other subjects.” 
K.H. Hasyim Asy’ari then continued his education at various pesantrens in Java and 
Madura, namely, Pesantren Wonokoyo (Probolinggo), Pesantren Pelangitan (Tuban), 
Pesantren Terenggilis, Pesantren Kademangan (Bangkalan, Madura) and Pesantren Siwalan 
Panji (Sidoarjo). It was traditional for students to attend various pesantrens as each was 
famed in a particular field of knowledge.“ Thus, students received instruction from various 
experts by travelling to different pesantrens. The pesantren tradition of exchanging students 
allowed K.H. Hasyim Asy’ari to study Arabic grammar and literature, substantive law 
(fiqh) and sufism under Kyai Khalil of Bangkalan for three years, before concentrating on 
fiqh for another two years under Kyai Ya'qub at Pesantren Siwalan Panji (Sidoarjo).” Upon 
the conclusion of his travels, K.H. Hasyim Asy'ari had become well-versed in tawhid, fiqh, 
adab (Arabic belles-lettres), tafsir, and hadfth. It is also reported that K.H. Hasyim Asy'ari 
studied with Ahmad Dahlan, the founder of the Muhammadiyah, in Semarang. 


K.H. Hasyim Asy'ari then travelled to the Hijaz to pursue his higher education.” 


33These fields of study were common in the pesantren at the time, except for tafsir which 
was common beginning in the 1950's. See, Martin van Bruinessen, "Kitab Kuning: Books in Arabic 
Script Used in the Pesantren Milieu," 8K7146 (1990), 229 and 232-233, republished in idem, Kitab 
Kuning, Pesantren, dan Tarekat (Bandung: Mizan, 1995), 131-71. 


“Dhofier, Tradisi Pesantren, 24. 

Soebagio I.N., K.H. Masjkur, Sebuah Biografi (Jakarta: Gunung Agung, 1982), 8. 

Kuntowijoyo, Paradigma Islam, Interpretasi untuk Aksi (Bandung, Mizan, 1991), 93. K.H. 
Ahmad Dahlan studied under K.H. Dahlan Semarang, son-in-law of the famous Kyai Saleh Darat 
Semarang. See, Solichin Salam, K.H. Ahmad Dahlan, Tijita-tjita dan Perdjoangannja (Jakarta: 
Depot Pengajaran Muhammadijah, 1962), 7. 


"For the intellectual ties between Nusantara and the Arab world during the 17th and 18th 
centuries, see Azyumardi Azra, Jaringan Ulama Timur Tengah dan Kepulauan Nusantara Abad 
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For three years he was accompanied by his brother-in-law, Kyai Alwi, who was to become 
his closest assistant and most stalwart ally in establishing Pesantren Tebuireng. K.H. 
Hasyim Asy’ari's education in the Hijaz began with sessions taught by Shaikh Mahfuz of 
Termas (d. 1920), the first Indonesian @/im (scholar) to teach the Sahih of Bukhari in 
Mecca. Shaikh Mahfuz was a former student of Shaikh Nawawi of Banten and was an 
expert in hadith. K.H. Hasyim Asy'ari became so interested in this field that, upon 
returning to Indonesia, he established his own pesantren specializing in the teaching of 
hadith. Moreover, K.H. Hasyim Asy'ari obtained a licence (ijazah) to teach the Sahih of 
Bukhari from Shaikh Mahfuz the last link in the chain of transmission (isnad) of hadith 
from 23 generations of transmitters of this work.” It was also under his guidance that K.H. 
Hasyim Asy'ari studied the teaching of the tarigah al-Qadiriyyah wa al-Naqshabandiyyah, 
knowledge of which had been given to Shaikh Mahfuz by Shaikh Nawawi. In turn, Shaikh 
Nawawi had been the student of Shaikh Ahmad Khatib of Sambas (known as Shaikh 
Sambas, from western Borneo), a suff figure who had originally combined the teachings of 
the Qadiriyyah and Nagshabandiyyah paths.” Shaikh Mahfuz thus formed a part of the suff 
tradition linking Shaikh Nawawi of Banten” and Shaikh Sambas with K.H. Hasyim 


XVII dan XVIII (Jakarta: Mizan, 1994). 


38 Arifin, Kepemimpinan Kyai, 72; Anam, Pertumbuhan, 60. This chain was very important 
as it was regarded as a legitimate requirement for someone to teach in the eyes of many scholars. 
This also can be regarded as a means of transmitting tradition and knowledge from one generation 
to another. Besides, Shaikh Mahfuz was a very respected ‘u/ama’ and was regarded as qualified to 
impart this knowledge. 


For the spiritual genealogy of Hasyim Asy'ari's sufiteachers, see, Arifin, Kepemimpinan 
Kyai, 71-72; for further information on Ahmad Khatib of Sambas (West Borneo), see Bruinessen, 
Tarekat Nagsyabandiyah, 89-92. 


Shaikh Nawawi of Banten was hailed as Sayyid ‘ulam? al-Hijaz (the leader of the Hijaz 
‘ulama ) and the imam of al-Masjid al-Haram in Mecca. For detailed information on his life, see 
C. Snouck Hurgronje, Mekka in the Latter Part of the 19th Century, tran. J.H. Monahan (Leiden: 
E.J. Brill, 1970), 268-271; see also Karel A. Steenbrink, Beberapa Aspek tentang Islam di 
Indonesia Abad ke-19 (Jakarta: Bulan Bintang, 1984), 117-27. 
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Asy'ari. The influence of this tradition is also reflected in the fact that Shaikh Sambas’ 
defence of the madhhab tradition and approach to sufism are evident in K.H. Hasyim 
Asy'ari's thought. 

Although K.H. Hasyim Asy'ari followed a tarigah, he prohibited his pesantren 
students from observing suff practices in his seminary. He also rejected any tarigah which 
he believed deviated from the Islamic path. For example, he condemned Kyai Romli's 
veneration of Kyai Khalil of Bangkalan as a saint.*' In defence of this stand, he explained 
that his teacher, Shaikh Ahmad Khatib of Minangkabau, had condemned numerous tarigah 
practices, and had been a large influence on K.H. Hasyim Asy'ari. However, in contrast to 
his teacher’s approach, K.H. Hasyim Asy'ari did not condemn all forms of suff observance. 
He singled out only those he judged to be unorthodox.” 

K.H. Hasyim Asy'ari also studied the figh of the Shafi'i madhhab under Ahmad 
Khatib who was not only erudite in astronomy (' Zm al-falak), but also in mathematics 
(lm al-hisab) and algebra (al-jabr).” Ahmad Khatib was also a liberal scholar who 
advocated progress and reform. He did not, however, agree with the various reforms 
espoused by his contemporary Muhammad ‘Abduh. One can presume, therefore, that in 
certain subjects he regarded the latter as firmly in the orthodox camp. Thus, he agreed with 
“Abduh's views on the tarigah, but disagreed with the latter's call to establish different 


legal schools. Intellectual differences aside, Khatib did allow many of his students to study 


“'Wahid, "K.H. Bisri Syansuri," 68. 
“For further elaboration on K.H. Hasyim Asy'ari's sufism, see chapter 2.c. 


3Nursal Saeran, Riwayat Hidup dan Perjuangan 20 Ulama Besar Sumatera Barat (Padang: 
Islamic Centre Sumatera Barat, 1981), 17. It was perhaps due to Shaikh Ahmad Khatib's influence 
that Kyai Hasyim appreciated such 'secular' knowledge as mathematics and accepted reform at 
Pesantren Tebuireng by adding the latter subject as well as Dutch, Malay, and other non-religious 
knowledge to the curriculum. For further information on this figure, see, Steenbrink, Beberapa 
Aspek, 139-48. 
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under “Abduh in Egypt.“ Thus, it was probably under Ahmad Khatib's influence that K.H. 
Hasyim Asy'ari was introduced to ‘Abduh's Tafsir al-Manar (Qur‘anic exegesis). It is 
apparent that K.H. Hasyim Asy'ari admired its rationalism, but did not recommend it to 
his own students because “Abduh ridiculed traditionalist ‘u/ama’ for their support of 
practices he deemed unacceptable.” K.H. Hasyim Asy'ari also found himself in agreement 
with ‘Abduh's encouragement of the Muslim spirit, but in disagreement with ‘Abduh's 
teachings on departing from the madhhab tradition. Unlike the latter, K.H. Hasyim Asy'ari 
believed it impossible to understand the Qur'an and hadith without appreciating the 
different strains of jurisprudential thought. The elimination of the madhahib would, in his 
opinion, distort the teachings of Islam. 

K.H. Hasyim Asy’ari's other teachers included such renowned scholars as Shaikh 


pvt 


Nawawi of Banten as well as other such "non-Jawi" (non-Malay) teachers as Shaikh Shata 
and Shaikh Daghistani, who were famous scholars in the Hijaz at the time.*’ One can argue, 
therefore, that his intellectual development was fostered by other international Muslim 
intellectuals. Not surprisingly, then, many of his own students later became respected 
‘ulama’. His intellectual genealogy can be seen in diagram I. 


In the Hijaz, K.H. Hasyim Asy’ari also came under the influence of local, 


contemporary developments, such as anti-colonial sentiment, the rise of Arab nationalism 


“Dhofier, Tradisi Pesantren, 93-4; many students of Ahmad Khatib later became promoters 
of reformism in Indonesia, see Noer, The Rise, 490. 


“5Bruinessen, Kitab Kuning, 18. 


*6Dhofier, Tradisi Pesantren, 95. For a more detailed account of K.H. Hasyim Asy'ari's 
thought on the madhahib, see below, chapter 2.d.1. 


“Wahid, "KH. Bisri Syansuri," 67-8; Syihab lists many of K.H. Hasyim Asy'ari's teachers 
and friends at the Hijaz. Among his teachers were Shaikh Ahmad Amin al-Attar, Sayyid Sultan b. 
Hashim, Sayyid Ahmad Zawawi, Shaikh Ibrahim “Arab, Sayyid Ahmad b. Hasan al-Attar, Shaikh 
Sa'id Yamani, Sayyid Husain al-Habshi, Sayyid Bakr Shata’, Shaikh Rahmatullah, Sayyid “Alawi 
b. Ahmad al-Saggaf, Sayyid ‘Abbas Maliki, Sayyid ‘Abdullah al-Zawawi, Shaikh Salih Bafadl, and 
Shaikh Sultan Hashim Daghistani. See, Syihab, Hadiratussyaikh, 41-42. 
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and Pan-Islamism. Mansfield describes this phenomenon in the following words: "The 
strength of the Pan-Islamic feeling was increasing as a reaction to the nineteenth century 
invasion of the world of Islam by Christian Europe and the burden of their calls was that 
they should unite in a great Pan-Islamic movement to face the common danger of European 
Expansionism."** Similarly, Snouck Hurgronje took stock of this emerging trend as a source 
of influence on Indonesian students in the Hijaz. In his words, "The Pan-Islamic movement 
was not without influence on the Jawi community in Mecca; they were all touched by the 
same hope."” Not surprisingly, this call for unity struck a chord in K.H. Hasyim Asy'ari's 
heart and possibly inspired in him the desire to see Indonesian Muslims unite in liberating 
the Indies from the shackles of colonialism . He translated this hope into action by joining 


the anti-colonial movement. 


C. Pesantren Milieu 

As noted earlier, K.H. Hasyim Asy'ari returned from Mecca in 1900, and taught for 
a few months in his father’s pesantren,” before endeavouring to establish his own pesantren 
in his father-in-law's region, Plemahan (Kediri). This first attempt, however, was not 
successful. Undeterred, he tried again and this time successfully established a pesantren in 
the village of Tebuireng, about 2 kilometres from his father’s Pesantren Keras.”' To start 
the new pesantren, he brought 8 students with him from his father's pesantren, a common 


phenomenon in the pesantren tradition, especially for young Xyais who are close relatives 


Peter Mansfield, The Arabs (London; New York: Penguin 1976), 163; quoted in Dhofier, 
"KH. Hasyim Asy'ari," 3. 


“9Hurgronje, Mekka, 260-1; quoted in Dhofier, "KH. Hasyim Asy'ari," 3. 

Some sources mention that after returning to Indonesia, he taught at his grandfather's 
pesantren in Gedang. See, Basit Adnan, Kemelut di NU, antara Kyai dan Politisi (Solo: CV 
Mayasari, 1982), 32. 


"Wahid, "KH. Bisri Syansuri," 71. 
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of a senior kyai. Permission for the young Ayaji to take his students with him can also be 
regarded as a blessing from the former Ayai. Some of these early students were 
knowledgeable enough to help K.H. Hasyim Asy'ari teach new students at the elementary 
level. They also assisted him in the maintenance and development of the pesantren in other 
ways.” It is to K.H. Hasyim Asy’ari's credit that only three months after founding this 
pesantren, he was able to increase the number of students studying there to twenty-eight.” 
The expenses of establishing Pesantren Tebuireng were incurred by K.H. Hasyim Asy'ari 
himself for the most part. The land where it was built was purchased from a famous puppet 
artist (da/ang) in the village,” and the construction of the pesantren was effected with large 
bamboo sticks. The building itself consisted of 10 square metres in surface area, divided 
into two sections: one part for the Ayais family and another for the students. The latter part 
encompassed the living quarters of the students as well as the study and prayer halls. To 
finance this steadily growing institution, K.H. Hasyim Asy’ari engaged in trading and 
farming on a small scale. His commitment and devotion to the pesantren was so deep that 
he donated to it (wagf) his two hectares of land and nine hectares of rice fields (sawah) in 
1947, shortly before he passed away.” 

The location of the Pesantren Tebuireng is very strategic. It lies in the Kelurahan 
Cukir district, about 8 kilometres south-east of Jombang where transportation is made 
accessible by good roads. A sugar mill was established in the area in 1853. At the time, 
sugar was an export commodity for the Dutch colonial government and became a symbol 


of the so-called benefits of Western technology. Initially, the factory caused cultural 


“Dhofier, Tradisi Pesantren, 95. 
S Akarhanaf, Kiai Hasjim Asj'ari, 35; Arifin, Kepemimpinan Kyai, 67. 
“Sukadri, K.H. Hasyim Asy'ari, 48. 


`The pesantren itself then bought 5 hectares of land for other uses and built permanent 
buildings. Dhofier, Tradisi Pesantren, 149-150, Kuntowijoyo, Paradigma Islam, 96. 
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upheaval for the villagers who worked there. The workers, unaccustomed to being paid with 
money, received a “culture shock” from their remuneration, reportedly spending their 
earnings on such things as alcohol and gambling. Some even sold their properties to finance 
these new habits. As a result, the crime rate suddenly soared in the village. These adverse 
conditions apparently were a factor in K.H. Hasyim Asy'ari's decision to locate there. He 
said: "Spreading the faith of Islam means improving the guality of human life. If men 
already have a good life, what else should be improved for them? Moreover, conducting 
Jihad means facing hardships and making sacrifices, as our Prophet did in his struggle." 

Nevertheless, the obstacles facing K.H. Hasyim Asy’ari’s new institution must have 
seemed insurmountable at times. Disturbed by the coming of a pesantren which frowned 
upon their new habits, the villagers employed every means to interfere with the lives of the 
students, the kyai and his family. They even stabbed the bamboo walls of the pesantren 
building with knives, endangering the lives of the pesantren community members. In 
response, K.H. Hasyim Asy'ari invited some Ayais from Cirebon to teach him and his 
students self-defense technigues.” All told, the opposition to the pesantren lasted for one 
and a half years.” After this initial phase, relations between the village and the pesantren 
started to improve, with the latter steadily influencing the surrounding community.” It is 
symbolic that the pesantren was located close to the sugar factory, perhaps signalling a 


direct confrontation with Western technology and its impact on the behaviour and thought 


Quoted in Salam, K.H. Hasyim Asy'ari, 31. 

The instructors included Kyai Saleh Benda, Kyai Abdullah Panguragan, Kyai Syamsuri 
Wanantara, and Kyai Abdul Jamil of Buntet. Kyai Hasyim himself studied pencak silat and kuntou 
(self-defence system) for eight months. Arifin, Kepemimpinan Kyai, 67. 

58 A karhanaf, Kiai Hasjim Asj'ari, 37; Salam, K.H. Hasyim Asy'ari, 34. 


29 Arifin, Kepemimpinan Kyai, 68. 
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of the indigenous community. 

The rapid development of Pesantren Tebuireng cannot be separated from the 
personality of K.H. Hasyim Asy’ari who was both an erudite scholar and a good 
administrator as well. His senior students, who were also his close relatives, were given the 
opportunity to take part in the running of the pesantren and to contribute to its 
advancement. The institution was finally registered by the Dutch government on 6 February 
1906. From a small pesantren, it had developed into one of the most influential ones in 
Java during this century. Furthermore, many students who had acquired their basic religious 
knowledge at other pesantrens enrolled at the Pesantren Tebuireng to further their 
education under the direction of K.H. Hasyim Asy'ari. Students were intrigued by his 
pedagogical approach, a technique he had acquired from various ‘u/ama’ in Indonesia (the 
East Indies) and the Hijaz. The following quotation depicts Kyai Hasyim’s teaching 
method: 


In this verandah [of the mosque], students who were at the advanced level 
of study learnt directly from their lecturers, including K.H. Hasyim.Asy’ ari. 
There, the latter ...sat teaching until night sometimes. Usually, he taught for 
an hour before and one after the five daily prayers. He sat on a sofa which 
was covered with a plaited mat or a lamb's skin, and beside him there were 
books which were needed for the lesson. Sometimes we found two to three 
pillows which he propped behind his back, especially if he did not feel 
well....The teaching was usually about fiqh, hadith, and tafsir which was 
very interesting, not only because his reading was fluent (fasih) but also 
[because] the translation and description of the words was correct and clear 
so that the students, who followed the teachings (pengajian), were able to 
absorb them easily. The examples which were given as explanations to parts 
of verses usually contained useful insights into human life and were made 
to strengthen the faith of students and to encourage them to perform good 
deeds ( ‘ama/). Generally, the description and explanation indicated the 
breadth of his knowledge and experience in many branches of knowledge 


©Dhofier, Tradisi Pesantren, 100-1. 
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rarely mastered by other ‘u/ama’.*! 
K.H. Hasyim Asy'ari was a master of the Qur’an™ and hadith, knowledge that was regarded 
as anew field in the pesantrens.” So, by providing instruction in these two subjects, K.H. 
Hasyim Asy'ari can be regarded as an innovator and reformer within the traditionalist 
Indonesian scholars. 

Pesantren Tebuireng may be seen as a pesantren for higher learning, particularly 
since many students came to it after mastering certain religious sciences at other 
pesantrens. Kyai Abdul Wahab Hasbullah, for example, studied at Pesantren Tebuireng 
after finishing his education at Kyai Khalil's pesantren.” Similarly, Kyai Chudlori (1912- 
1977), the founder of Pesantren Jamsaren (Magelang), also studied at Pesantren Tebuireng 
for five years where he focused on Arabic grammar and literature and delved into such 
masterpieces as the al- Ajurrumiyyah of Ibn Ajurrum, a/- Innritiof Sharaf b. Yahya al-Ansari 
al- Imriti, Zez7of ‘Izz al-Din Ibrahim al-Zanjani, Maqsud (an anonymous work sometimes 
attributed to Abu Hanifah), Oawg'id a-I'rab of Ibn Hisham and the A/fiyah of Ibn Malik. 
K.H. Hasyim Asy'ari also developed a specific program for students who were the sons of 


kyais, placing them in the same complex so as better to direct their progress.” Moreover, 


‘latjeh, Sedjarah Hidup, 93-94; for a daily schedule of K.H. Hasyim Asy'ari's activities, 
see 99 and 101. 


Van den Berg was under the impression that Qur‘anic exegesis was not yet regarded as 
an important part of the curriculum for the pesantrens at the end of the nineteenth century. It 
became more important as the the modernist Muslims raised their slogan of a return to the Qur’an 
and hadith. See, Bruinessen, Kitab Kuning, 159. 


ore than the Qur’an, hadith was a new field taught in the pesantrens. /bid., 161. 

“Dhofier, Tradisi Pesantren, 25-26. 

6SMuhtarom, Biography K.H. Chudlori (Tegalrejo, Magelang: Pesantren Tegal Rejo, 1984), 
9-11; M. Bambang Pranowo, "Traditional Islam in Contemporary Rural Java, the Case of Tegal 


Rejo Pesantren," in /s/am, ed. by Ricklefs, 41. 


%Dhofier, Tradisi Pesantren, 52. 
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he generated a discussion forum called the 'Kelas Musyawarah' (Seminar Class) for former 
students who had founded their own pesantrens and become spiritual leaders within their 
communities. This class also included senior students who had studied in various pesantrens 
for 10-20 years and had acquired some teaching experience. Through this venue, discussion 
on current social and religious problems was generated with the aim of deriving religious 
judgments or solutions to new predicaments or events. Only when no agreement could be 
reached on a given problem would K.H. Hasyim Asy’ari deliver his own opinion, after 
considering all the arguments articulated by the members of the Kelas Musyawarah." 

Like many other Aya/s, K.H. Hasyim Asy'ari also assisted his senior students in 
establishing their own pesantrens. This would occur when a certain student was declared 
competent enough to establish a new institution; K.H Hasyim Asy'ari would then usually 
arrange his marriage to the daughter of a rich person who could finance the building of a 
new pesantren for him. The building of a new pesantren usually commenced with the 
construction of a musa//ah (a small space for prayer). K.H. Hasyim Asy'ari also provided 
the departing students with their own elementary students to assist in developing the new 
pesantren, a gesture similar to the one he had received in establishing Pesantren Tebuireng. 
In this way, he accomplished three goals; he assisted his deserving students, he enlarged the 
influence of santri Muslims in rural Java and he laid the foundations for his own widespread 
reputation as an influential ‘a//m. 


K.H. Hasyim Asy’ari also sent his teaching assistants, who were usually his close 


®’Wahid, "K.H. Bisri Syansuri," 89. These activities proved to be an intensive training 
course for Ayai candidates. This activity is now conducted by the Nahdlatul Ulama, during its 
congresses, in the form of Bahthul Masa'il (The Discussion of Problems). For the latter issue, see 
Abdul Djalil Abu Hamdan, Ahkamul Fuqaha, Himpunan Masail Diniyah Dalam Muktamar NU 
(Kudus: Menara Kudus, n. d.). 


8phofier, Tradisi Pesantren, 59. 
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relatives, to other pesantrens to improve their knowledge. Abdul Wahid, his son, and Ilyas,” 
his nephew, for example, were sent to Pesantren Siwalan Panji in order to study sufism, fiqh 
and Our'anic exegesis for two years. K.H. Hasyim Asy'ari also took steps to train Abdul 
Wahid Hasyim as his personal assistant, directing him to various pesantrens before sending 
him to Mecca in 1932 forthree years of study and pilgrimage. The latter's diligence, talent, 
and knowledge made K.H. Hasyim Asy'ari choose him as his representative to national 
Islamic organizations, such as the MIAI and the Masyumi. In addition, Abdul Wahid 
Hasyim's mastery of Arabic, Dutch, and English as well as Malay and Javanese enabled him 
to meet these tasks with ease and distinction. In the pesantren itself, he assisted his father 
in planning the curriculum, answering gueries on Islamic law, and delivering sermons and 
academic seminars.” 

Through a process of consultation with his teaching assistants, K.H. Hasyim 
Asy'ari, who apparently was a very open-minded individual, agreed to a series of changes." 
Kyai Ma'sum, his son-in-law, had, forinstance, introduced the madrasah (classical) system 
to the pesantren in 1916 with Kyai Hasyim's blessing. The former had also written books 


on Arabic morphology and mathematics.” However, the reform did not include the 


Kyai Ilyas graduated from a Western school, the Holland Inlandsche School (H.I.S. or the 
Dutch Native School) in Surabaya. He became the Director of the madrasah in 1928 replacing Kyai 
Ma'sum who left to head Pesantren Seblak, which later became a special pesantren for female 
students. See, Dhofier, Tradisi Pesantren, 104. 


PB. Manus et al., Tokoh-tokoh Badan Penyelidik Usaha-usaha Persiapan Kemerdekaan 
Indonesia (Jakarta: Depdikbud, 1993), 93. 


"They included Kyai Alwi, Kyai Masum, Kyai Baidlawi, Kyai Ilyas, and Kyai Wahid 
Hasyim, particularly since their contribution to the development of Pesantren Tebuireng was not 


minor. 


Dhofier, Tradisi Pesantren, 103. 
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abolition of such traditional teaching methods as the halaqah” and the sorogan," which 
were still used. Furthermore, Kyai Ma'sum was head of a separate madrasah which featured 
seven stages divided into two levels, year-long class preparation and a five-year program 
overall. This system was implemented to compensate for the deficiencies of the traditional 
system in which the attendance of students could not be managed effectively. In class 
preparation sessions, the students were given extensive Arabic instruction, an important 
basis for continued studies at the next level.” The curriculum of the madrasah consisted of 
religious subjects only up to 1919 when the Indonesian language, mathematics and 
geography were introduced. 

Change was also effected by K.H. Hasyim Asy'ari's nephew, Kyai Ilyas, who started 
teaching the Dutch language” and history in 1926 and who, from 1929, began subscribing 
to Malay newspapers in order that the students might read them; an act which was 
controversial at the time because the Malay (Indonesian) language printed in Latin script 
still seemed alien to people on Java. In the madrasah, Kyai Ilyas taught the Malay language, 
geography, and Indonesian history. The books used for these subjects were written in the 
Latin script. Nevertheless, the Arabic language continued to be used for Islamic history.” 


The use of languages other than Arabic was a radical departure from the traditional style 


™The students gather around and learn from a kyai who translats an Arabic text-book. 


“The students read and translate an Arabic text-book into Javanese (now, sometimes 
Indonesian) in front of a kyai who corrects their mistakes. 


>This class preparation is now used only in the Quranic school established at a later period 
and kept separate from the main pesantren. 


“Teaching of the Dutch language was formerly prohibited in pesantrens because it was the 
language of an infidel people. Later on, people were allowed to study it for the purpose of "avoiding 
the tricks and tactics of the Dutch" based on the “qf principle "Man ‘arafa lughat gawm amin min 
sharrih." See, Saifuddin Zuhri, Guruku Orang-orang dari Pesantren (Bandung: Al-Ma'arif, 1974), 
85. 


"Kafrawi, Pembaharuan Sistim Pondok Pesantren (Jakarta: Cemara Indah, 1978), 56. 
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in which Arabic was regarded as a sacred language and one which all serious scholars should 
strive to master. Moreover, Kyai Ilyas worked hard to overcome the mistaken belief that 
it was prohibited (Aaram) to study secular subjects.” His own attitude to secular studies 
was shaped by the fact that he graduated from a Dutch high school which taught these 
subjects. These reforms did not come without a price however; the response was very severe 
and many parents withdrew their children from Pesantren Tebuireng. Nevertheless, Kyai 
Ilyas persisted with these reforms in the face of opposition.” During the Japanese 
occupation, Pesantren Tebuireng also taught Japanese language and military drills.*° 

K.H. Hasyim Asy’ ari himself did not always agree with the reforms proposed by his 
assistants if he deemed them harmful to the pesantren. For example, he refused a proposal 
which aimed at replacing the bandongan teaching method with the systematic tutorial 
system, suggested by his son Abdul Wahid Hasyim upon his return from Mecca in 1933. He 
rejected the proposal out of concern that the new reform would cause dissension among the 
teachers.*! 

K.H. Hasyim Asy’ari did however accept certain changes to the madrasah itself, 
which was renamed the Madrasah Nidlamiyah in 1934. The period of study at the madrasah 
was prolonged to six years because more non-religious subjects were added to the 
curriculum, constituting 70% of the total subject matter. For example, the English language 


was also taught more intensively.” Wahid Hasyim also established a library which 


*Atjeh, Sedjarah Hidup, 86. 
” Ibid, 85. 


8°" Oemat Islam dimasa Peperangan, Semangat para Santri Tebuireng," Asia Raya, March 
25, 1944. 


8'Dhofier, Tradisi Pesantren, 106. 
However, a few other pesantrens which had promoted themselves as modern in outlook, 


such as Pesantren Gontor (Ponorogo, East Java) which was established in 1926, also taught English 
as well as Arabic. See, Penjelasan Singkat Balai Pendidikan Pondok Modern Gontor Ponorogo 
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eventually contained 1000 titles. In addition, he subscribed to newspapers published by 
modernist Muslim organizations, such as Panji Islam, Dewan Islam, Islam Bergerak, Berita 
Nahdlatul Ulama, Adil, Nurul Islam, Al-Munawarah, newspapers published by nationalist 
Organizations, among them Panji Pustaka, Pustaka Timur, Pujangga Baru, and Penyebar 
Semangat, and a newspaper published by the Nahdlatul Ulama, Berita Nahdlatul Ulama 
K.H. Hasyim Asy'ari managed to adapt the pesantren to the modern era, while preserving 
the sound traditions of the past: he certainly was a pragmatic leader.“ 

The educational reforms at Pesantren Tebuireng and its inclusion of both secular and 
religious knowledge, impacted, in a positive sense, on the graduates of the pesantren. This 
impact became apparent during the Japanese occupation, when the use any language except 
Malay printed in Latin script was prohibited.** It was the deliberate policy of the Japanese-- 
so different than that of the Dutch--to ingratiate themselves with the santris and to 
mobilize, through them, the general population in building a defence establishment against 
possible Allied invasion. This policy provided pesantren students with an opportunity to 
occupy many bureaucratic posts. The students of Pesantren Tebuireng, in particular, 
benefited from this as a result of the respect K.H. Hasyim Asy’ari commanded in the 
national political arena and his students’ ability to write the Indonesian language. Needless 
to say, these jobs required a knowledge of many of the secular subjects taught at Pesantren 
Tebuireng. In this way, a number of these students became members of the newly formed 


Parliamentary Council, known as the Sangi Kai, established by the Japanese colonial 


(Gontor, Ponorogo: Percetakan Pondok Modern Gontor, 1992). 

83 Dhofier, Tradisi Pesantren, 106. 

84 according to Kuntowijoyo, an Indonesian historian, Kyai Hasyim was a charismatic- 
authoritarian leader. See, Kuntowijoyo, Paradigma Islam, 93. This contradicts his actual record of 


leadership. 


*SBefore the time, it was common for the Malay language to be written in Arabic script. 
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government.” Another point favouring the students of Pesantren Tebuireng was that they 
were trained in running an organization. They were involved in the pesantren’s activities 
and often formed organizations based on their place of origin (Organda, Organisasi Daerah 
or Regional Organization). These organizations became the training ground for shaping 
their leadership. They not only implemented programs which were of benefit to themselves 
but also to the community surrounding the pesantren, as the students were also involved 
in preaching Islam to the community." According to Samudji Asjari: 


It was perhaps the pesantrén that best reflected traditional society's 
conception of the appropriate institution to prepare its youth for re- 
emergence into society. Not only were the pesantrén the direct descendants 
of the pre-Islamic asrama, the educational institutions of the legendary past, 
but in their location, routine, spirit, and institutional structure they provided 
the ideal framework for this process of preparation.™ 


The greatness of any kyai is not measured by the number of students he has taught, 
but by the number of students who go on to become Ayars and leaders of the community 
themselves. Measured by this standard, K.H. Hasyim Asy’ari was an outstanding example, 
since so many of the students of Pesantren Tebuireng later became famous: Kyai Wahab 
Hasbullah, the co-founder of the NU; Kyai Manaf Abdul Karim, the founder of Pesantren 
Lirboyo; Kyai Abbas, the founder of Pesantren Buntet; Kyai As‘ad Syamsul Arifin, the 
founder of Pesantren Sukorejo; Kyai Bisri Syansuri, the founder of Pesantren Denanyar; 
Kyai Manaf Abdul Karim, the founder of Pesantren Lirboyo; and Kyai Abbas, the founder 


of Pesantren Buntet, among others.” Moreover, Kyai Masykur, who spent two years at 


86 Atjeh, Sedjarah Hidup, 86. 

87 Arifin, Kepemimpinan Kyat, 61-62; Zuhri, Guruku, 97. — 

88S amudji Asjari, "Kedudukan kjai dalam pondok pesantren" (M.A. thesis, University of 
Gajah Mada, 1967), 84; quoted in and translated by Benedict R. O'G. Anderson, Java in a Time of 
Revolution, Occupation and Resistance, 1944-1946 (Ithaca & London: Cornell University Press, 
1972), 5. 


*°Dhofier, "Kinship," 54. 
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Pesantren Tebuireng, later became the minister of religious affairs. Saifuddin Zuhri, a 
graduate of Pesantren Tebuireng and also a minister of religious affairs during the era of 
Guided Democracy, acknowledged the importance of the Tebuireng training by calling that 
pesantren the “Kiblat” (giblah) of pesantrens in Java.” Indeed, by 1942, it was calculated 


that some 20,000 ‘u/ama’ had graduated from the Pesantren Tebuireng.”! 


Anam, Pertumbuhan, photo 35; Dhofier, "KH. Hasyim Asy'ari," 17; Zuhri, Guruku, 82. 
This means that the Pesantren Tebuireng was regarded as a model for other pesantrens. Thus, 
reforms that had been successfully implemented in this pesantren can be followed easily by other 
pesantrens. 


?'Akarhanaf, Kiai Hasjim Asjari, p. 30; Anam, Pertumbuhan, 62. This figure was 
determined by a bureau in the Japanese government of occupation. 
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CHAPTER II 
K.H. HASYIM ASY'ARI'S RELIGIOUS THOUGHT 


Hasyim Asy'ari was a prolific author with numerous important works to his credit. 
He wrote for the most part in Arabic, producing studies in the fields of sufism, substantive 
law (fiqh), the Prophetic tradition (adith) and other Islamic sciences, many of which are 
still used in pesantrens today. His writings include A/-7ibyan fi al-nahy “an mugata'at al- 
arham wa al-agarib wa al-akhawan (An Exposition on the Prohibition of Severing the Ties 
of Kinship and Friendship)'; Adab al-‘alim wa al-muta allim (The Etiquette of Teacher and 
Studenty dealing with the transmission and importance of knowledge; A/-Tanbihat al- 
wayibat li man yasna‘ al-mawlid bi al-munkarat (Important Advice for Whoever Celebrates 
the Birth of the Prophet by doing Forbidden Deeds)’; Al-Risalah al-jami‘ah (A 
Comprehensive Treatise), dealing with such subjects as death and the Day of Judgement, 
the meaning of the prophetic tradition (sunnah) and innovation (bid'ah), Ziyadat ta Tigat 
‘ala manzumat al-Shaikh ‘Abd Allah b. Yasin al-Fasuruwani (Additional Notes on the 
Verses of Shaikh ‘Abd Allah b. Yasin of Pasuruan)," containing K.H. Hasyim Asy'ari's 
refutation of the criticism levelled at the Nahdlatul Ulama by Shaikh ‘Abd Allah b. Yasin 


of Pasuruan, A/-Qanun al-asasi li jam {yat Nahdat al-‘Ulama’ (The Basic Statutes of the 


‘Muhammad 'Isam Hadhig (ed.), Jombang: Maktabat al-Turath al-Islami bi Ma'had 
Tebuireng, 1984. 


*Muhammad ‘Isam Hadhig (ed.), Jombang: Maktabat al-Turath al-Isiami bi Ma'had 
Tebuireng, n.d. 


>Muhammad 'Isam Hadhig (ed.), Jombang: Maktabat al-Turath al-Islami bi Ma'had 
Tebuireng, 1995. 


‘Muhammad ‘Isam Hadhig (ed.), Jombang: Maktabat al-Turath al-Islami bi Ma'had 
Tebuireng, 1995. 
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Nahdlatul Ulama) dealing with the fundamental principles of the Nahdlatul Ulama 
organization, A/-Mawa'iz( Advice),S exhorting Muslims to unite and work together; Hadith 
al-mawt wa ‘asrat al-sa'ah (The Prophetic Tradition on Death and Doomsday), which delves 
into the prophetic traditions concerning eschatology; A/-Nur al-mubin ff mahabbah sayyid 
al-mursalin (The Clear Light on the Love of the Prophet) explaining the meaning of love 
for the Prophet, following him and reviving his tradition; Hashiyah Fath al-rahman, a 
commentary on A/-Risalat al-walf ruslan by Shaikh al-Islam al-Zariyyat al-Anshari; A/- 
Durar al-muntathirah ff al-masa'il al-tis‘ ‘asharah (Scattered Pearls on Nineteen Matters) 
on sufism; A/-Risalah al-tawhidiyyah (Note on Theology) on the doctrines of the People 
of Tradition and Community (Ah! a/-sunnah wa al-jama'ah), and al-Oala'id fi bayan ma 
yajib min al-‘aga’id (Exquisite Poems Explaining the Obligations of the Doctrines)’ a 
compilation of forty prophetic traditions.’ In addition, K.H. Hasyim Asy'ari's speeches were 
published in various newspapers such as Soeara Nahdlatul Ulama (Voice of Nahdlatul 
Ulama), the official newspaper of the Nahdlatul Ulama, published 1928-32; Soeara MIAL, 


5K.H.A. Abdul Chamid (tran.), Kudus: Menara, 1971, 7-107; Hasyim Asy'ari, A/-Tibyan 
fi nahy ‘an mugata'at al-arham wa al-agarib wa al-akhawan, ed. by Muhammad 'Isam Hadhiq 
(Jombang: Maktabat al-Turath al-Islami bi Ma'had Tebuireng, 1984), 17-26; PBNU, Anggaran 
Dasar dan Anggaran Rumah Tangga Nahdlatul Ulama (Jakarta: Lajnah Ta'lif Wan Nasyr PBNU, 
1985), 54-77. 


SSurabaya: Hoofbestuur NO, 1936; reprinted in Asy'ari, A/-Tibyan, 17-26: in Hamka 
(trans.), "Al-Mawaa'izh Sjaich Hasjim Asj'ari," Pandji Masyarakat 5 (1959), 5-6: 31-34: Abdul 
Munir Mulkhan, Pesan-pesan Dua Pemimpin Besar Islam Indonesia, Kyai Haji Ahmad Dahlan dan 
Kyai Haji Hasyim Asy'ari (Yogyakarta: n.p., 1986), 16-20. 


71359/1940. 


SMuhammad Isam Hadhig, "Introduction," in Hasyim Asy'ari, Ziyadat ta'ligat ‘ala 
manzumat al-Shaikh “Abd Allah b. Yasin, ed. by Muhammad ‘Isam Hadhig (Jombang: Maktabat 
al-Turath al-Islami bi Ma'had Tebuireng, 1995), 6-7. 


"Hasyim Asy'ari, Empat Puluh Chadist Nabawi, in idem, Ihya” ‘ama’il al-fudala’ fi tarjamat 
al-ganun al-asasi li jam 'iyyat al-nahdat al- “ulama”, trans. by H.A. Abdul Chamid (Kudus: Menara 
Kudus, 1969), 83-107; Asy'ari, A/-7rbyan, 35-39. 
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an organ of the MIAI; and Soeara Moeslimin Indonesia (Voice of Indonesian Muslims) 
published by Masyumi. 

This chapter will elaborate upon K.H. Hasyim Asy'ari's thought in such fields of 
religious doctrine as sufism, theology, and substantive law ((7gh). His political thought will 
also be elaborated through the analysis of his political 4fgé. This will entail placing K.H. 
Hasyim Asy'ari's thought in the context of his dialogue with modernist Muslims. Lastly, 
the opinions of certain NU leaders who supported K.H. Hasyim Asy'ari, will also be 


reviewed. 


A. The People of Tradition and Community (Ah/ a/-sunnah wa al-jama‘ah). 

According to K.H. Hasyim Asy'ari, the People of Tradition (AA/ al-sunnah) are "the 
guided experts of Qur’anic exegesis, Prophetic tradition, and substantive law (7gh) who 
adhere to the tradition of the Prophet and the Rightly Guided Caliphs after him." He 
further states that, currently, they consist of "those who follow the Hanafite, Shafi‘ite, 
Malikite, and Hanbalite schools. Whoever is affiliated to a school other than the 
aforementioned four schools belongs to a heretical group."'' This doctrine was adopted as 
the ideology of the NU, which proclaimed itself as the follower, preserver, and promoter of 
the legacy of the People of Tradition and Community.” The NU wholeheartedly welcomed 
this doctrine because it tallied well with many of its goals, most especially that cf 
establishing a network of Indonesian ‘u/amza’ adhering to one of the four Sunni legal 


schools, and that of preserving the curriculum of the pesantrens in accordance with the 


(OA sy'ari, Ziyadat ta‘ igat, 23. 
1l bid., 24. 


VHM. Hasjim Latief, Nahdlatul Ulama Penegak Panji Ahlussunnah Waljamaah (Surabaya: 
Pengurus Wilayah NU Jawa Timur, 1979), 19. 
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principles of the People of Tradition and Community," which consists in following "the 
paths of the Prophet Muhammad and the consensus of the “ulama”. The phrase AA/ al- 
sunnah wa al-jama‘ah comes from a fadith in which the Prophet states "The Jews have 
splintered into 71 sects, the Christians into 72, and my community (ummah) will splinter 
into 73, only one of which will be saved." When asked "which [sect] will be saved?" the 
prophet replied, "Ahl al-sunnah wa al-jama‘ah." And when asked "What is Ahl al-Sunnah 
wa al-jama‘ah?" he replied, "Those who follow my path and the paths of my 
Companions". The latter also refers to Sunnism vis-a-vis Shi‘ism which claims that 
leadership of the Muslim community is the prerogative of ‘Ali b. Abi Talib and his 
descendants. '® 

The traditionalists used the term to differentiate themselves from the modernists. 
Like the modernists, the traditionalists accepted the teachings of al-Ash‘ari and al-Maturidi 
in theological matters, but, unlike the modernists, they adhered to one of the four Sunni 
schools and acknowledged orthodox sufism as taught by Junaid al-Baghdadi and al-Ghazali. 
This claim to Ah! al-sunnah wa al-jama'ah was questioned by K.H. E. Abdurrahman of 
Persatuan Islam, who accused the NU of excluding the modernists from the pale of Islam, 
and who further argued that the term should be used to denote those who base their faith 


on the Prophet's tradition in general, and not only those who follow any of the Sunni legal 


BPBNU, Hasil Muktamar Nahdlatul Ulama ke 27, 38, PBNU, Anggaran Dasar, 88. 


"4 Ahmad Siddiq, Khiththah Nahdliyah (Surabaya: Balai Buku, 1979), 21: Latief, Nahdlatul 
Ulama, 15. i 


Abū Abd Allah Muhammad b. Yazid al-Qazwini, Sunan Ibn Majah, V. 2, ed. by 
Muhammad Fu'ad “Abd al-Bagi (Cairo:Dar Ihya’ al-Kutb al-‘Arabiyyah, 1953), Latief, Nahdlatul 
Ulama, 31-32, guoted in Sidney Jones, "The Nahdlatul Ulama, Politics and Patronage in Rural 
Java," unpublished study, 1983, 3. 


'Sudjoko Prasodjo, Profil Pesantren, Laporan Hasil Penelitian Pesantren Al-Falak & 
Delapan Pesantren lain di Bogor (Jakarta: LP3ES, 1974), 34. 
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schools.” This reflected the general thinking of the modernists. 

In contrast to the People of Tradition, there are the People of Innovation (AA/ al- 
bid ah). Interestingly, both the traditionalists and the modernists differed concerning the 
meaning of bid'ah or innovation. The traditionalists differentiated between objectionable 
and good innovations, describing objectionable innovations as those which promote 
religiously prohibited acts, and good innovations as those from which Muslims derive 
benefit without transgressing any religious rules. For example, K.H. Hasyim Asy'ari 
regarded the establishment of madrasahs as a good and praiseworthy innovation." His 
opinion stemmed from the legal maxim adopted by the NU, namely, "preserving the good 
traditions and developing the better innovations."'? The modernists, by contrast, regarded 
all innovations as equally objectionable and prohibited. Their opinion reflects the Wahhabi 
influence that affected some Indonesians at the turn of the century. Wahhabism regards 
anything that is against the spirit of tradition or that cannot be found in it, as a bad 
innovation.” The modernist Muslims also consider certain religious matters subject to 
dispute, such as chanting twice during the Friday prayer and the 23 raka‘at of the Ramadan 
prayer, as innovations which cause those who implement them to sin. These two examples 
are, however, regarded as good innovations by the traditionalists who argue that if they had 
been incorrect, then they would not have been implemented by both ‘Umar b. ai-Khattab 


and ‘Uthman b. Affan, who first introduced them. Clearly however, these two were 


'Federspiel, Persatuan Islam, 163. 


'8Ffasyim Asy'ari, “Halgat al-as’ilah wa halgat al-ajwibah,” Swara Nahdlatul Ulama, no. 
1, (Shafar 1346/1930), 12. This notion is in line with al-Shafi‘i's notion of innovation which states 
that if something new is not evil in itself and does not contradict Islamic law, it is to be regarded 
as a praiseworthy and unobjectionable innovation. See, I. Goldziher, Muslim Studies, vol. 2, trans. 
by C.R. Barber and S.N. Stern (London: Allen and Unwin, 1971),36; Abdullah Khan, "The 
Religious Thought of Shah Isma'il Dihlawi" (M.A. thesis, McGill University, Montreal, 1984), 60. 


'9Latief, Nahdlatul Ulama, 19. 


*°Goldziher, Muslim Studies, 34; Khan, "The Religious Thought," 59. 
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incapable of sin, having been promised Paradise by God.” 

The term People of Tradition and Community was also used by the traditionalists 
to buttress their position vis-a-vis the reform movement launched by the modernist 
Muslims. For example, Ahmad Siddiq, an NU leader, insisted that the People of Tradition 
and Community are not averse to reform and that they have always sought to eliminate 
deviation and confusion in understanding the Qur‘an and Prophetic tradition.? Moreover, 
according to him, their movement did not spring up as a reaction to such heretical sects as 
the Shi‘ites, Kharijites, or Mu'tazilites, but had existed since the Prophet's era.” Indeed, 
there are three characteristics that have defined the behaviour and beliefs of the People of 
Tradition and Community since that time.“ The first, a/-tawassut, which means that 
Muslims should behave moderately in every aspect of life. This is based on the Qur’an, 
1:143: "Thus We have appointed you a middle nation, that ye may be witness against 
mankind, and that the messenger may be witness against yo u...."" The second is a/-/ ‘tidal, 
which implies that Muslims should maintain justice, and is based on the Qur’an, 5: 8: "O 


ye who believe! Be steadfast witness for Allah in equity, and let not hatred of any people 


21Nurcholish Madjid, "Menegakkan Faham Ahlus-Sunnah wal-Jamaah 'Baru'," in Satu 
Islam, Sebuah Dilema, Kumpulan Pandangan tentang Ukhuwah Islamiah, ed. by Haidar Bagir 
(Bandung: Mizan, 1986), 25. 


21 Achmad Siddiq, Pedoman Berpikir "Nahdlatul Ulama" (Jember: PMII Cabang Jember, 
1969), 8. The traditionalists also excluded the modernist Muslims from being part of "people of the 
tradition and the community" due to the latter's praise of Ibn Taimiyah (d. 728 A.H.) who once 
critized al-Ash'ari. Indeed, Ibn Taimiyah had criticized al-Ash'ari's theory on will (kasb) as 
illogical and fatalistic. See, Zainun Kamal, "Kekuatan dan Kelemahan Paham Asy'ari sebagai 
Doktrin Akidah," in Kontekstualisasi Doktrin Islam dalam Sejarah, ed. Budhy Munawar-Rachman 
(Jakarta: Yayasan Paramadina, 1994), 141. 


3Siddiq, KAiththah Nahdliyah, 20. 
4 Ibid., 38-40. 


?'Marmaduke Pickthall, The Meaning of the Glorious Koran, An Explanatory Translation 
(London: George Allen & Unwin Ltd, 1948), 41. 
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seduce you that ye deal not justly. Deal justly, that is nearer to your duty. Observe your 
duty to Allah. Lo! Allah is Informed of what ye do."# The third is a/-tawazun, whereby 
Muslims should show balance in their attitude. This is based on the Our'an, 27: 25: "We 
verily sent Our messengers with clear proofs, and revealed with them the Scripture and the 


Balance, that mankind may observe right measure...."” 


B. Theology (Tawhid) 

K.H. Hasyim Asy'ari elaborates his conception of the doctrines of the People of 
Tradition and Community in his A/-Risa/ah al-tawhidiyyah (Note on Theology) and in AJ- 
Oala'id ff bayan ma yajib min al-‘aqa‘id (Exquisite Poems explaining the Obligations of 
the Doctrines) . Unfortunately, these books were not available to the author in the course 
of writing this thesis. 

According to K.H. Hasyim Asy'ari, citing the A/-Risa/ah al-Qushairiyyah, a manual 
of sufism written by al-Qushairi, and its commentary, there are three levels to one's 
appreciation of the oneness of God (tawhid): the first level involves appraisal of the oneness 
of God; the second entails possessing such knowledge and knowing by theory that Allah is 
only one; while the third can be realized from the growth of one's inner feeling (dhawg) 
concerning the Great Judge (a/-Hagg). The first level is the tawhid of ordinary people; the 
second that of exoteric “ulama” (ahl al-zahir), while the third is that of suff who have 
reached the ultimate knowledge of God (ma ‘rifah) and experienced His essence (Aagigah).”* 
In his elaboration of this doctrine, K.H. Hasyim Asy'ari also cites the Prophet's saying that 


faith is the highest of the deeds loved by Allah and that polytheism is the exact opposite 


2 Ibid, 120. 
27 Ibid., 568. 


2® Asy'ari, A/-Durar, 16-17: Nurcholish Madjid, "Islam, Iman dan Ihsan sebagai Trilogi 
Ajaran Islam," in KonteXstualisasi, ed. Munawar-Rachman, 480. 


@ 43 


of faith.” Moreover, citing the opinion of various scholars, K.H. Hasyim Asy'ari states that 
belief in the unity of God needs faith and that whoever does not have faith will not have 
monotheism.” Hence, he condemned communism in his speech to the 17th NU Congress 
held on 24 May 1947, as follows: 


Historical Materialism has disseminated the notion that happiness cannot 
be achieved except through material means (money and things). It does not 
believe in the existence of ruh (soul guided by God), nor in esoteric matters 
(such as God, the Angels, the jinn and Satan, etc.), nor in the hereafter. It is 
a disaster which cannot be eradicated once planted in the bosoms of our 
children, and is capable of altering their belief in Islam....*' 


For K.H. Hasyim Asy'ari, 


“Islam not only entails the attempt to free people from the worship of more 

than one God and to guide them to worship only one God [tawhid], but it 

also seeks the social, political, and economic aspects of ignorant 

societies...Moreover, it seeks to disseminate the spirit of Islamic 

brotherhood by eliminating differences stemming from descent, position, 
& wealth, or nationality."? 


He went on to say that "Islamic brotherhood...is the basis of democracy, which is of great 
value to humanity, and that it had been introduced by Islam since its early development. 
By planting Islamic brotherhood, unfair conditions will necessarily disappear from 
133 


society. 


Agreeing with K.H. Hasyim Asy'ari's ideas on theology, Ahmad Siddig states that 


2 Asy'ari, Al-Tibyan, 7. 
Asy'ari, “Adab al- alim, 11. 


: 'Hasyim Asy'ari, Pidato Pembukaan Muktamar NU ke-17 di Madiun, in idem, Ihya” 
‘ama ‘i! al-fudala’, 118-9 


*Hasyim Asy'ari, Ideologi Politik Islam, Amanat Kjai Hadji Hasjim Asj'ari dalam 
Moe 'tamar Partai Politik Islam MASJOEMI Febroeari, 1946 (Yogyakarta: Harian Islam “Al- 
Djihad" n.d.), 4. 


© 3 Ibid., 5. 
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the concept of tawassut in the field of doctrine (agidah) entails a balance between the usage 
of rational thinking and textual proofs from the Qur’an and Sunnah. Such a balance can be 
achieved by protecting the purity of Islamic doctrine from external influences, and by 
striving not to judge others hastily of apostasy, etc. since they may not have been able to 
purify their faith as yet.“ By knowing the laws of nature, Muslims need not imitate others 
but should, instead, observe nature till they obtain knowledge through it. In other words, 
by observing nature, Muslims should deduce for themselves that the presence of creatures 
necessarily entails the presence of a creator. This balance between faith and reason is an 
inseparable part of the principles of religion (usul a/-din).*° 

K.H. Hasyim Asy'ari's theological thought was in the mainstream of traditionalist 
thinking, which, as has been stated, is based on the formulations of al-Ash'ari” and al- 
Maturidi.' These formulations have long been a part of Sunnism which seeks to bridge the 
dialectic between those who advocate free will and those who favour predestination, as well 
as between those who advocate the use of reason and those who base their opinions entirely 
on the text of the Qur’an and the Prophetic tradition. Indeed, Ash‘arite theology can be 
regarded as a synthesis of the different theological sects. Moreover, based on a combination 
of reason and revelation in solving theological problems, Ash‘arism has saved Islamic 


theology from the threat of Hellenisation posed by Mu‘tazilah doctrine.” 


38Siddig, KAiththah Nahdliyah, 41. This opinion can be regarded as a criticism of the 
modernists who easily condemned others for implementing such practices as s/ametan and talgin, 
as well as of the Kharijites who regarded their opponents as infidels. 


39H. Machfudz Shiddig,"Ijtihad dan Taqlid," in Ahlus Sunnah wal jama'ah, vol. 1 
(Surabaya: LP Ma'arif Jawa Timur, 1979), 74-75. 


For the basic tenets of Ash‘arism, see W.M. Watt, Js/amic Creeds (Edinburgh: Edinburgh 
University Press, 1994), 41-47. 


KH. A. Muchith Muzadi, NU dan Fiqih Kontekstual (Yogyakarta: LKPSM, 1994), 26. 


8Madjid, "Menegakkan Faham," 29. 
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C. Sufism ( Tasawwuf). 

K.H. Hasyim Asy'ari elaborates his ideas on sufism in his A/-Durar al-muntathirah 
fi al-masa‘il al-tis‘ “asharah (Scattered Pearls on Nineteen Matters”? as well as in his Al- 
Tibyan fi al-nahy ‘an mugata'at al-arham wa al-agarib wa al-akhawan (An Exposition on 
the Prohibition of Severing the Ties of Kinship and Friendship)” which he wrote in 1360 
A.H., and in which he launches a severe attack on every sign of deviation in sufi practices. 

In A/-Durar, he is careful to emphasize that the requirements for students of sufism 
(murids) are strict and that those for their teachers (murshid) are even stricter. This was 
in contrast to Kyai Ramli of Peterongan (Jombang) who lavished excessive praise on his 
own suff master, K.H. Khalil of Bangkalan.*' The cause of deviation in sufism, according 
to K.H. Hasyim Asy'ari, is the "deviating sufis themselves, “who accord excessive respect 
to religious guides and elders. K.H. Hasyim Asy'ari advocated instead a moderate attitude 
towards one's guide and frowns upon the adoration which sufis sometimes express towards 
their guide. In order to set an example to his students, he used to show his dislike of being 
called a suff master, advocated modesty in attitude, and even forbade his students from 

joining a suff brotherhood, lest they be criticized for neglecting their work.” He also 
forbade his descendants from honouring him after his death, as is the practice in certain 
pesantrens which commemorate the 1000th day of the death of important figures. Needless 
to say, this practice was considered an innovation by the modernist Muslims. However, 


even though K.H. Hasyim Asy'ari was against certain suff practices, he still found many 


31359/1940. Unfortunately, this book was not available at the time of writing this thesis. 


“Muhammad ‘Isam Hadhig (ed.), Jombang: Maktabat al-Turath al-Islami bi Ma'had 
Tebuireng, 1984. 


4! Abdurrahman Wahid, "Peranan Umat dalam Berbagai Pendekatan," in Kontroversi 
Pemikiran Islam di Indonesia (Bandung: Remaja Rosdakarya, 1990), 196. 


92A karhanaf, Kiai Hasjim Asf'ari, 40-41. 
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aspects of sufism useful. A case in point is the strict code of suff morality which he 
advocated as a useful tool for improving one's behaviour. Moreover, he favoured the piety 
and humility which sufism calls for. Conseguently, he regarded the lavish praise showered 
upon the descendants of Ali b. Abi Talib by Shi‘ites as a deviation from the true course of 
Sufism. Citing the Nara'j al-afkar (Fruits of Thoughts) by Mustafa Muhammad ‘Arusi, 
K.H. Hasyim Asy'ari argues in his A/-Durarthat "Sacred men (wa/s) will not show off their 
popularity, even by burning their own body if they could. Everyone who has the intention 
to become a popular figure cannot be considered a member of any suff brotherhood." 
Referring to the A/-Futuhat al-Ilahiyyah (Divine Victories) of Muhammad b. “Abd 
al-Karim al-Samman, K.H. Hasyim Asy'ari demonstrates that there are eight requirements 
incumbent upon anyone wishing to follow the true suff path: 1) "good intention" (qasd 
sahih), meaning that one must possess a sincere intention, as well as true "worship" 
(ubudiyyah) before one embarks upon the suff path; 2) "true honesty" (sidq al-sharifj, 
meaning that the student must acknowledge his teacher’s exceptional ability (sirr a/- 
khususiyyah), which will help in bringing the student closer to the presence of God (a/- 
hadrah al-ilahiyyah); 3) "adequate etiquette" (adab mardhiyyah), meaning that those who 
follow a suff path must adopt a moral code or an etiquette which accords well with religious 
teachings, for instance, by showing kindness to people of a lower status, respecting all 
people equally, behaving justly towards oneself, and abstaining from helping others out of 
pure self-interest; 4) "cleanliness" (ahwa/ zakiyyah), meaning that one must follow the 
paradigm set by the Prophet Muhammad and implement it in one’s daily life; 5) 
"preserving honesty" (A/fz al-hurmah), meaning that the followers of the tarigah should 
respect their teachers in this and the next life and their brethren in Islam, be steadfast in the 


face of hostility from others, respect those of higher social status and love those of a lower 


3 Asy'ari, A/-Durar, 8-9; Madjid, "Islam," 479. 
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status; 6) "worthy attitude" (usn al-himmah), a requirement which calls upon the 
followers of the tar7gah to be good servants to their teachers, fellow Muslims, and Allah by 
implementing all of His commands and by keeping away from what is prohibited, an 
attitude which, K-H. Hasyim Asy’ari states, will lead one to the ultimate aims of sufism 
and Islam; 7) "raising the spirit" (raf al-himmah), since people enter the sufi path in order 
to obtain special knowledge (ma ‘rifat al-khassah) about Allah and for the betterment of 
their soul, not for worldly gains; 8) “perseverance in reaching one's goals" (nufuz al- 
‘azimah), a requirement which calls upon students to maintain their effort to reach the 
special knowledge about Allah--for only by so persevering will they ultimately attain 
success." 

K.H. Hasyim Asy'ari's suffideas aimed at improving the moral conduct of Muslims 
in general, and were, to a great extent, a reiteration of the principles of sufism of al- 
Ghazali.” According to K.H. Hasyim Asy'ari, there are four rules of conduct that must be 
observed if one is to be called the follower of a tarigah, namely, 1) avoid anyone in 
authority who is arbitrary or unjust with others, 2) respect those who concentrate their 
attention and effort on attaining a worthy place in the hereafter, 3) help the destitute, and 
4) perform the collective prayer.” 

From what we have seen, K.H. Hasyim Asy'ari's sufism was certainly orthodox, and 
differed considerably from the heterodox sufism that developed in the archipelago in the 


13th century A.D. at the hands of such figures as Hamzah Fansuri,*’ Abd Rauf al-Sinkili, 


“4 Asy'ari, Al-Durar, 17; Madjid, "Islam," 473-4. 


“For Al-Ghazali's suff ideas, see his Ihya” ‘ulum al-din (The Revival of the Religious 
Sciences), ed. Zain al-Din b. al-Husin (Cairo: al-Maktabah al-Tijariyyah al-Kubra, 1184 A.H.). 


“6 Asy'ari, A/-Durar, 17, Madjid, "Islam," 475. 
“Hamzah Fansuri was influenced by the pantheistic consept of the “union of the Being” 


(wahdat al-wujud) of Ibn ‘Arabi. See, Simuh, Sufisme Jawa (Yogyakarta: Yayasan Bentang 
Budaya, 1995), 15. 
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and Syamsuddin al-Sumatrani." This orthodoxy developed out of the "neo-sufi" reform 
movement centered in Mecca and Medina in the late eighteenth century which, according 
to Fazlur Rahman, had led to a situation where sufism was largely stripped of its ecstatic 
and metaphysical character and content, and replaced by a version which contained nothing 
but the postulates of orthodox religion.” These reformed suff teachings had been passed on 
to K.H. Hasyim Asy'ari during his sojourn in the Hijaz in the late 19th century. Hence, he 
based his sufí thought on the orthodox suffteachings formulated and practised by al-Junayd 
al-Baghdadi and al-Ghazali.” 

In contrast to the modernists, who tend to regard sufism as deviation from the purity 
of Islam because it introduces innovation in worship and thereby leads to idolatry,”' the 
traditionalists regard certain suf brotherhoods as intrinsically Islamic. These brotherhoods 
are recognized in the NU's organizational structure as an autonomous body called the 
"Righteous Suf Brotherhoods of Nahdlatul Ulama" (A/-Tarigat al-mu'tabarah al- 
nahdiyyah). They consist mostly of the Qadiriyyah and Naqshabandiyyah brotherhoods. As 


Van Bruinessen has observed, most pesantrens in Java have promoted and disseminated the 


“Syamsuddin Sumatrani practised a brand of mysticism which held that union between 
God and His beloved servants, Sufi masters, is possible. /bid., 27. This mysticism was in line with 
the teachings of al-Hallaj (d. 922 A.D.). See Louis Massignon, The Passion of al-Hallaj, v. 1, tran. 
Herbert Mason (New Jersey: Princeton University Press, 1982), 127; Lathiful Khuluq, "The Notion 
of Love of God in al-Hallaj," in The Dynamics of Islamic Civilization (Yogyakarta: Forum 
Komunikasi Alumni Pembibitan Calon Dosen IAIN se-Indonesia, 1997), 89-96. 


Fazlur Rahman, "Revival and Reform in Islam," in Cambridge History of Islam, ed. P.M. 
Holt et al. vol. 2 (Cambridge: Cambridge University Press, 1970), 637; Jones, "The Nahdlatul 
Ulama," 16; the orthodox tendency of sufism had begun to spread in the Malay-Indonesian 
archipelago beginning in the second half of the 17th century; see Azra, Jaringan Ulama, 294. 


According to al-Ghazali, sufism is a way in which the varieties of the orthodox creed can 
be both established, and invested with full meaning. See, Rahman, "Revival," 633. 


*'Federspiel, Persatuan Islam, 76. This accusation specifically cites the tendency of the suff 
brotherhoods to praise their master and to chant certain religious formulas in order to achieve 
closeness to God. See, ibid., 78. 
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tenets of Islamic orthodoxy for ages and have avoided heterodox Sufism in all its forms. He 
further states that "in contrast to the assumption that was generally believed about the 
religious attitude of Javanese and non-Javanese Indonesians, it is the Javanese pesantrens 
which were the centre of the development of orthodoxy, in contrast, speculative doctrines 


of Sufism have still survived outside of Java." 


D. Substantive Law (F7qA). 
1. Judicial Discretion (/jtihaa) versus Imitation (Tag/id). 

In line with the traditionalist point of view, K.H. Hasyim Asy'ari believed in the 
importance of following one of the four Sunni legal schools (madhahib). He elaborated upon 
this and other legal points in his Muqaddimat al-Ganun al-Asasi al-Nahdat al-‘Ulama’ 
(Introduction to the Basic Rules of the Nahdlatul Ulama). This book, according to Van 
Bruinessen, constitutes a kind of ijtihad”' since it was mainly based on the Qur‘an and 
Prophetic tradition. In it, K.H. Hasyim Asy'ari tried to purify substantive law (fiqh) of 
opinions that undermine the reasoning of the legal schools,” and declared that difference 
of opinion is allowed within the shar7‘ah as long as it does not transgress the framework of 
Islamic teachings. He said: 


To follow one of four legal schools (Hanafite, Malikite, Shafi‘ite and 
Hanbalite) will truly cause well-being (mas/ahah) and immeasurable 
goodness,” because the Islamic teachings (shar7‘af) cannot be understood 
except by transferring (mag!) and referring to the guidance of means to enact 
the law (istinbat). The transfer will not be correct, true and original except 
by means of every generational transfer directly from the previous 


Bruinessen, Kitab Kuning, 164. 
3Bruinessen, NU, 37n.25. 
“Wahid, "Peranan Umat," 196. 


$$ Asy'ari, "Qaniin Asasi, “in Ihya”, 52. 
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generation.” 


He further insisted that any legal school other than the four Sunni ones, such as the 
Shi‘ite Imamiyyah and Zaidiyyah schools, are erroneous and must be considered heretical. 
Consequently, he forbade Muslims from following the opinions of these particular schools, 
and called upon them to follow the majority opinion represented by the four Sunni legal 
schools instead.” His approval of the latter was based on their unique integrity in 
preserving the sound chains of authority (sahih) as well as the chains reported in recognized 
books and preferred by most authorities (rajih). Thus, any school that did not meet the 
above requirements was rejected by K.H. Hasyim Asy'ari." In explaining his disapproval 
of these schools, he says: 


The ‘u/ama’ of the Shafi‘ite school explain why it is forbidden to follow any 
but the four Sunni legal schools. It is because the opinions of the leaders of 
the other schools cannot be considered valid. This is because their chains of 
transmission from their leaders to the following generations did not 
maintain their authenticity and purity.” 


K.H. Hasyim Asy'ari also asked people to be wary of those who claim to be capable of 
ijtihad, i.e., the modernist Muslims. He suggested that "We cannot follow the fatawa of 
those “u/ama’who forcefully express their own opinion, without knowing their competence 
in matters of jjtihad" In a similar vein, he believed that imitation is allowed for certain 
Muslims. Citing Ibn Hazm, a Muslim scholar from Islamic Spain, K.H. Hasyim Asy'ari said 


"that imitation is forbidden is in fact a limitation that pertains to those who have the ability 


36 hid, 53-54. 
37 hid, 59. 


Hasyim Asy'ari, "Risalah fi ta’aqqud al-akhdh bi madhahib al-a'immah al-arba‘ah," in 
idem, A/-Tibyan, Asy'ari, Ziyadat ta‘ligat, 87. 


29 Asy'ari, "Oanin Asasi," 69. 


60 Thid., 62. 
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to do ijtihadonly, even if their ability extends to one area.""' He further insisted that "it is 
obligatory for everyone who is not able to engage in independent jjtihad” to imitate one 
of the four Sunni legal schools.” “ Nevertheless, he also maintained that "The mujtahid[i.e. 
the one capable of itihad] is forbidden from imitating other legal opinions."™ 

The above opinions were adopted by the NU, which nevertheless continues to insist 
that the requirements for ijtihad are not simple. Even so, the NU encourages its members 
to improve their religious knowledge to the level of imitation (tag/fd al-a‘ma). The 
organization believes that for lay people, who cannot undertake independent ijtihad, 
imitation of any of the four Sunni legal schools is permitted because, as the Prophet had 
said, "the difference of opinion among the Muslim community is God's mercy and forcing 
certain opinions is hated by God."® Citing Sayyid Ahmad al-Husayni, K.H. Hasyim Asy'ari 
also states that the variety of opinions within the schools themselves is advantageous to 
Muslims and a sign of grace from God. Moreover, the Companions expressed different 


opinions concerning religious matters. Their differences did not lessen their worth, for they 


6l hid, 63. 


The mujtahid mutlaq is someone capable of solving legal problems by referring to the 
Qur’an, Sunnah and other sources of law. Most Indonesian Traditionalist Muslims believe that no 
one can achieve this capability nowdays, except the founders of the four Sunni schools. 


®3 Asy'ari, "Oanun al-Asasi," 65. 
84 Thid., 67. 


65 Abu Ja'far Muhammad b. Jarir al-Tabari, Ikhrilaf al-fugaha’ (Beyrut: Dar al-Kutb al- 
ilmiyyah, n.d.), 6; Siddiq, Khiththah Nahdliyah, 36. Siddiq states that one of the requirements for 
performing jjtihadis the possession of erudite knowledge of certain Islamic sciences, such as the 
principles of Islamic jurisprudence (usul a/-figh), the methodology of Islamic Jurisprudence 
(Qawa ‘id al-figh), and a deep understanding of the Qur’an and Sunnah, as well as the Arabic 
language and other Islamic sciences. Idem, 34. 


Saifuddin Zuhri, "Peranan NU dalam Mengembangkan Islam dan Membela Tanah Air," 
in Kebangkitan Umat Islam dan Peranan NU di Indonesia (Surabaya: NU Cabang Kodya Surabaya, 
1980), 119. 
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were still regarded as the best generation of Muslims. Similarly, the Prophet of Islam was 
sent with a variety of laws, all leading to the same results.” 

According to K.H. Hasyim Asy'ari, following any of the four Sunni schools is 
advantageous to Muslims because each generation of ‘ulama benefits from and enlarges 
its understanding of Islamic teachings thanks to the efforts of previous generations. For 
instance, the Successors (tab/‘in) relied on the Companions (sahabah), while the Successors 
of the Successors (tabi‘ al-tabi'in) relied on the Successors, and so on. Hence, this 
continuous reliance on and acquisition of knowledge from the previous generations, offers 
scholars an inexhaustible mine of information which they cannot dispense with. This is 
particularly important since Islamic teachings cannot be understood except by revelation 
(naqli or inference (/stinbat). Revelation must be continuously transmitted from one 
generation to the next, while inferences must be made with the aid of the teachings of the 
legal schools.™ 

As is well known, differences of opinion existed among the Prophet's Companions 
concerning the branches of the law (furu). The Companions, however, did not compete 
against each other, nor did they seek to offend or regard each other as wrong or 
disreputable. There were also differences of opinion between Imam Abu Hanifah and Imam 
Malik concerning matters of substantive law. For instance, they differed on approximately 
14,000 problems related to worship (ibadah) and social life (mu'amalah). Likewise, 
differences arose between Imam al-Shafi‘ and his teacher Imam Malik on approximately 
6,000 problems; and between Imam Ahmad b. Hanbal and his teacher Imam as-Shafit on 
numerous others. None, however, sought to hurt, mock, or envy the other, regard him as 


wrong or question his repute. On the contrary, they loved, supported, and prayed for each 


"See Asy'ari, Ziyadat ta Iigat, 91-4. 


68 Asy'ari, "Risalah fi ta'aggud," 27. 
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other's well-being.” 
K.H. Hasyim Asy'ari reminded people to be tolerant of other opinions and not to 
imagine that theirs are the only valid ones. He wrote: 


O, you ‘ulama who have fanatically supported certain opinions! Abandon 
your fanaticism concerning the disputed matters (mas alah furu‘iyyah) since 
the great ‘u/ama’ themselves held more than one opinion about them. One 
stated that every jjtihadis correct, while the other mentioned that even 
though only one opinion can be correct, those who engage in jjtihad but its 
result is incorrect, can still be rewarded.” 


Moreover, the founders of the Sunni schools tolerated and respected each other, as in the 
case of Imams al-Shafif and Abu Hanifah." 

According to K.H. Hasyim Asy'ari, there are many grades of ‘u/ama’ expertise: the 
first is the mujtahid mustaqil, i.e. the one who undertakes independent jjtihad by using his 
own legal methodology, such as the founders of the four Sunni schools, the second is the 
mujtahid mutlag muntasib, one who undertakes independent jjtihad by using the legal 
methodology of the founders of the legal schools as in the case of Imam al-Mizani: the third 
is that of the ashab al-wujuh, i.e. those who undertake rjtihad within the framework of a 
certain opinion within the legal school, as with al-Qafal and Abu Hamid; the fourth is the 
mujtahid al-fatwa, i.e. the one who provides certain legal opinions based on the opinions 


of the ‘u/ama’ of the legal schools, as with al-Rafi‘i and al-Nawawi; the fifth is nizar f 


© Asy'ari, Al-Tibyan, 11; quoted in Nurcholish Madjid, "Tradisi Syarah dan Hasyiyah 
Dalam Fiqh dan Masalah Stagnasi Pemikiran Hukum Islam," in Kontekstualisasi, ed. Munawar- 
Rachman, 311-312. 


70 Asy'ari, "Al-Mawaa'izh," 5; idem, Al-Tibyan, 32; Mulkhan, Pesan-pesan, 17. This is 
according to a school called a/-taswib wa al-takhti‘ah, which believes that all ijtihad is rewarded. 
See K.H. Ali Yafie, "Sistem Pengambilan Hukum oleh Aimmatu al-Madzahib,” in Kontroversi, 23. 
However, A. Hassan of Persis insisted that this hadith does not mean that one can follow the 
opinions of different schools since only one opinion can be correct. See, Akh. Minhaji, "Ahmad 
Hassan and Islamic Legal Reform in Indonesia (1887-1958)" (Ph.D. dissertation, McGill University, 
Montreal, 1997), 191-2. 


7 Asy'ari, A/-Tibyan, 15. 
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tarjih, i.e. those who try to choose a more appropriate and valid opinion among the opinions 
of the legal schools, as with al-Asnawi and others; and finally, the sixth is the fuqaha’, i.e. 
those who study the legal opinions of others. The last named can likewise be divided into 
many categories.” 

To sum up, unlike the modernists who sought direct access to the sources in their 
interpretation of the Qur’an and Sunnah, K.H. Hasyim Asy'ari and other traditionalist 
Muslims recognized imitation (tag/i'd) as a proper method for determining religious truth. 
For the latter, ijtihad cannot be accepted if it relies on rational judgement alone. Hence, 
they disapproved of the modernists for using reason alone when engaging in jjtihad." Thus, 
in 1935, K.H. Machfudz Siddig, the leader of the Nahdlatul Ulama, defended the position 
of the traditionalists vis-a-vis the modernists by stating that even though the gate of ijtihad 
was not closed, no one can ever achieve the stature of the founders of the Sunni legal 
schools, and that only the lowest level of jjtihadcan be reached by contemporary ‘ulama’, 
following the formulations of the four Sunni schools.” 

Agreeing with K.H. Hasyim Asy'ari, K.H. Machfudz Siddiq also stated that jjrihad, 
when carelessly undertaken, is dangerous and must be eliminated. This was based on the 
Prophet's words: "Cry not over the fate of religion if it is preserved by its experts, but [only] 
if it is in the hands of the incompetent." Likewise, K.H. Machfudz Siddiq refused the 
argument launched by the modernists concerning the prohibition of imitation. The latter 
based their opinion on the Qur’anic verse stating that the Jews and Christians imitate their 


priests, whom they consider as gods. This argument, however, according to Siddiq, cannot 


1 Asy'ari, Ziyadah ta Iigat, 101; Muzadi, NU dan Fiqih, 9-10. 
3Federspiel, Persatuan Islam, 49. 
™Shiddiq, "Idjtihad dan Taqlid," 64; Federspiel, Persatuan Islam, 50. 
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be used to condemn Muslims for imitating the opinions of the legal scholars because, unlike 
Christian priests, the latter's integrity in preserving the purity of the teachings of Islam and 


the Law of God cannot be doubted.” 


2. Political Thought (Fiqh Siyasi). 

K.H. Hasyim Asy'ari's political ideas are generally in keeping with traditional Sunni 
political doctrine, as developed by such thinkers as al-Mawardi, and al-Ghazali. Basically, 
this doctrine is very accommodative towards authority, due to its development at a time 
when the Muslim world was in political decline. Indeed, this atmosphere of socio-political 
decline eventually led to the belief that the position of the subject is weak and should be 
based on loyalty to authority.” Hence, K.H. Hasyim Asy'ari and other NU figures were 
accommodative towards established political authority whether it was Muslim or non- 
Muslim, as we shall see later. 

K.H. Hasyim Asy'ari's most important political decision was his call to all Muslims 
to unite in community action. This call constituted the essence of his view regarding 
political action in the Indonesia of his day. In his speech a/-Mawa ‘iz (Advice), delivered 
in 1936 at the 11th NU Congress in Banjarmasin, K.H. Hasyim Asy'ari tried to reconcile 
the conflict between the modernist and the traditionalist Muslims, at a time when the 
conflict between these two groups had reached its peak. Indeed, each group was accusing 
the other of having deviated from the path of the People of Tradition and Community.” 
This speech, according to Hamka, a modernist scholar, was “a religious testament of 


importance not only for the members of the Nahdlatul Ulama but also for all Indonesian 


"8 bid., 84. 
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Muslims. Furthermore, it was not only of importance during Hadratisj-Sjaich's (Hasyim 
Asy'ari) life, but must become the guide of every Muslim even after his death.” 

In this speech, K.H. Hasyim Asy'ari called upon Muslims to preserve the ties of 
Muslim brotherhood. He declared: 


Men should associate with each other...to bring goodness and prosperity and 
to avoid debacle and disaster. So, unity and harmony of views on certain 
problems are reguired for property to exist. This will also result in 
strengthening the ties of love. The existence of unity and integrity has 
proven the wisdom and the fruit. It has led to the spread of prosperity in the 
country, the improvement of the status of the common people, the 
advancement and strength of the government, and has proved to be ameans 
towards achieving perfection. One of the many purposes of unity is the 
dissemination of virtue which will become the main cause in the realization 
of all ideas." 


K.H. Hasyim Asy'ari also cited the Qur‘an and the Prophetic tradition in calling upon 
Muslims to preserve the ties of Muslim brotherhood.*' Nevertheless, K.H. Hasyim Asy'ari 
did acknowledge that the Muslim community had failed to achieve unity ever since the era 
of Caliph Abu Bakr, when the Immigrants (Muhajirun) and the Helpers (Ansar) struggled 
for political supremacy.” Accordingly, he suggested that Muslims should always make 
every effort to unite themselves. He also repeated this call following the deciaration of 
Indonesian independence when he stated that "Islamic brotherhood seems to be 
disappearing from the fabric of society. This is because many a Muslim sees his own brother 
183 


[in Islam] starving yet his heart is not moved to help him. 


K.H. Hasyim Asy'‘ari was also concerned about the political condition of Indonesian 


” Ibid. 

80 Asy'ari, "Qanun Asasi," 26-28. 
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Muslims. During the early years of Indonesian independence, he was saddened by the 
attempt of some people to use Islam as a means to achieving their goals. He said: 


We find that the role of the Islamic community in this (political) arena is 
very insignificant. The religious influence upon the political arena in 
Indonesia is very weak, even dead. But even so, there are other greater 
disasters, namely, that Islam has been used by some people as a vehicle 
towards achieving their goals and hopes, whether political or personal. It is 
very dangerous if people regard the users, who do not carry out every deed 
commanded by Allah nor avoid the forbidden deeds, as Muslims.“ 


He further compared the contemporary political conditions with those that existed during 
the early development of Islam. He believed that the political foundations of Islamic 
government as laid down by the Prophet Muhammad, Abu Bakr and Umar b. Khattab, had 
three goals, namely, "1. Providing equality for all Muslims; 2. Serving the interest of the 
people through deliberation; 3. Maintaining justice."*° He further stated: 


The form of Islamic government was not defined. When our respected 
Prophet Muhammad, God bless him, passed away, he did not leave any 
message about how to choose the head of state... Thus, the appointment of 
the head of state and many other things concerning statehood have been left 
undefined, [and Muslims were] not bound to one system to constrict [them]. 
All [systems can] apply to the Islamic community in every place." 


However, the teachings of Islam, he insisted "cannot work well if the interests of the 
Islamic community are fragmented."*’ Hence, he regarded the ultimate goal of political 
Islam in Indonesia to be the true implementation of Islamic teachings in all aspects of life, 
instead of the lip-service often paid to them. Thus, he argued that "We, the Indonesian 
Islamic community,...do not want to compete for position or leadership, we only want that 


those who sit and hold the country's leadership to implement the teachings of Islam as 
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commanded by Allah, the Most Holy and Glorious." 


E. Significance. 

The significance of K.H. Hasyim Asy'ari's religious thought cannot be doubted. 
However, the ideas that he elaborated in the treatises were less influential than those 
expressed in his speeches. The influence of the former was limited to the traditionalists 
only, especially the pesantren community, during the early period of publication of his 
works. This could have stemmed from two factors. Firstly, his treatises were mostly 
concerned with the pure religious sciences such as sufism, theology, and legal thought, 
which are typical concerns of the traditionalists. Secondly, the languages he used to 
elaborate this political thought were Arabic and Javanese written in Arabic script. The use 
of the Arabic language had an important effect in attracting a large audience from within 
the ranks of the pesantren community, which respects Arabic more than any other language. 
The treatises thus became part of the pesantren curriculum. By contrast, K.H. Hasyim 
Asy'ari's speeches reached a broader audience including the modernist Muslims and the 
secular nationalists. This was partly due to their eventual publication in numerous Malay 
language newspapers, which eventually became the /ingua franca of Indonesians. In 
addition, his speeches tackled social and political problems affecting not just Muslims but 
Indonesians in general. Not surprisingly, one of his speeches, namely, A/-Mawa ‘iz, was 
translated and published by two modernist Muslims, Hamka and Mulkhan.” 

Currently, K.H. Hasyim Asy'ari's religious thought is still praised and referred to. 


His treatises and speeches are continually being republished, with some having been 
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translated into the Indonesian language.” 


Moreover, his influence on his disciples, 
followers, and descendants is still strong. More significantly, his Introduction to the Basic 
Rules of Nahdlatul Ulama still provide ideological guidance to the NU, especially after the 
latter organization's "return to its basic rules" (kembali ke khittah). K.H. Hasyim Asy'ari's 
strong influence on Indonesian traditionalists can also be detected in the controversy over 
Said Agil Siradj's speeches,”' which some leading Ayais believed to have challenged K.H. 
Hasyim Asy'ari's thought.” Siradj, however, has denied any such accusations and has 
affirmed his deep respect for K.H. Hasyim Asy'ari.” Other traditionalists have, on the other 
hand, suggested that K.H. Hasyim Asy'ari's thought should not be held as sacred and 
unchallengeable.” 

According to Abdurrahman Wahid, his grandson and the current leader of the NU, 
K.H. Hasyim Asy'ari set a high standard of competence regarding religious knowledge for 


the NU, one which has become the standard reference for the upper echelons of the 


organization's leadership to this day.” In addition, K.H. Hasyim Asy'ari was instrumental 


Some of K.H. Hasyim Asy'ari's books were edited by his grandson, Muhammad ‘Isam 
Hadhig, and published by Pesantren Tebuireng in Arabic, a language highly esteemed by the 
pesantren community. Of his works, translated into Indonesian, the following were published: |. 
Asy'ari, Ideologi Politik, published in 1946; 2. Hamka, "Al-Mawaa'iz," published in 1959; 3. 
Chamid, JAya’, published in 1971: Latief, Nahdlatul Ulama, published in 1979; 4. Mulkhan, Pesan- 
pesan, published in 1986; PBNU, Khittah Nadlatul Ulama, published in 1995. 


*"It was then published in the NU's magazine, Aula, see, Said Agil Siradj, "Latar Kultural 
dan Politik Kelahiran Aswaja," Au/a, January, 1996, 56-65 especially 56-57; idem, "Jalan Tengah 
dari Belantara Firgah," Au/a, February, 1996, 58-71. 
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Aula, April, 1996, 19-28. 


3 Abdussami and Fakla AS, "Introduction," in Biography 5 Rais, vii. 


60 
in developing the process of decision-making regarding religious legal issues. For example, 
at the 15th NU congress in 1940, a vote was held on guestions of proper observances 
concerning the legal status of musical instruments and bonfires, which was supported by 
a majority vote of the participants. Interestingly, K.H. Hasyim Asy'ari voted in favour of 
their being allowed, thereby setting a liberal precedent on such issues which many leading 


kyais regarded as innovations.” 


T atief, Nahdlatul Ulama, 26. 
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CHAPTER III 
K.H. HASYIM ASY'ARI'S POLITICAL ACTIVITIES 


Early in his career, K.H. Hasyim Asy'ari was neither an Islamic political activist nor 
a vigorous opponent of the Dutch occupation. He never concerned himself with spreading 
Islamic political ideas, and was largely indifferent to colonial policies which were not of 
direct harm to Islamic religious practices. In this respect, he did not resemble H.O.S. 
Cokroaminoto and Haji Agus Salim, the leading figures of the Syarekat Islam, or Ir. 
Sukarno, the founder of the Indonesian Nationalist Party and the first Indonesian president, 
all of whom focussed on political issues, and worked openly for decades for Indonesian 
independence. Still, K.H. Hasyim Asy'ari can be regarded as having been the spiritual leader 
of many Indonesian political figures,' even though his own political activities were 
relatively low-key until late in his career, and for the most part were not openly anti-Dutch. 
These activities included his establishment of a traditional Muslim organization, the 
Nahdlatul Ulama. Under his patronage, the NU focussed its activities on the advancement 
of Muslim education, the promotion of socio-religious activities and the economic 
betterment of the Muslim lower classes. 

To understand better his role in the political development of Indonesia and its 
emergence as an independent nation, his ideas must be examined and their effect upon 
contemporary Muslim leaders discerned. Indeed, his ideas had an enormous impact upon his 
contemporaries who were greatly inspired by them. Moreover, the role played by his 


pesantren students in the political arena should also be analysed. In addition, his teachings, 


'For example, many military leaders, including General Sudirman, army’s commander in- 
chief during the Revolutionary era, occasionally sent their couriers to keep in touch with K.H. 
Hasyim Asy'ari to inform the situation of the battlefield. See, Akarhanaf, Kiai Hasjim Asj'ari, 61- 
63; Salam, K.H. Hasyim Asy'ari, 59-60;Atjeh, Sedjarah Hidup, 115. The members of santri militias, 
Hizbullah and Sabilillah, contacted him more frequently. 
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trading activities and the role he played as arenowned pesantren teacher and spiritual leader 
will also be examined. His activities as leader of the NU, the MIAI, and Masyumi under 
Dutch and Japanese occupation as well as after Indonesian independence are also worth 


noting. 


A. Struggle against the Dutch Colonial Authorities. 

K.H. Hasyim Asy'ari's early awareness of political matters came as a result of 
Muslim encounters with colonialism in Indonesia and the Middle East. The armed struggle 
of Indonesian Muslims against the Dutch during the second half of the nineteenth century, 
as seen in the Minangkabau-Paderi War (1821-1837), the Javanese Diponegoro War (1825- 
1830), and the Achehnese War (1873-1904), to mention but a few, must have influenced 
young Hasyim who grew up in the last quarter of that century. Indeed, since their arrival 
in the East Indies the Dutch were challenged by Muslim opposition spearheaded by zealous, 
village-based ‘ulama as well as Muslim teachers. This anti-Dutch movement was nourished 
by a desire to defend Islam and to liberate the East Indies. Accordingly, some historians 
have regarded the nationalist movement as an offspring of this religious sentiment which 
called for Indonesians to work for national independence.? Hatred of the colonial 
government was stimulated by the popular perception of it as a government of infidels, and 
hence one that should neither be accepted nor respected. Indeed, following the defeat of 
Javanese Muslims on the battlefield, the struggle against the Dutch colonial government 
moved from the military to the cultural and educational arenas. Thus, we find many of the 
participants in the armed struggle later establishing traditional, religious institutions of 


learning called pondok pesantrens, which were used to preserve national values and culture 


*Hamid Algadri, Dutch Policy Against Islam and Indonesians of Arab Descent in Indonesia 
(Jakarta: LP3ES, 1994), 4. 
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in the face of Western cultural penetration.’ In these institutions, not only was the Islamic 
orthodox tradition preserved but it was also developed as a counter to Western education. 
The government had inaugurated its own school system in a bid to maintain and prolong 
its occupation of the country by moulding the minds of its inhabitants. In response, those 
Muslims launched a cultural resistance movement against Western culture and declined to 
adopt any mode of behaviour or phenomenon which spoke of a Dutch influence.* On the 
other hand, the Dutch colonial power persuaded some Indonesians (notably priyayis) as well 
as santri Muslims (e.g. the penghulus and in particular a mufti from Batavia of Arab 
descent, Sayid Usman?) to adapt to and support the Dutch authority. They virtually became 
servants of the Dutch. These two contrasted attitudes towards the colonial presence must 
have influenced K.H. Hasyim Asy'ari's perception of the Dutch authority. On the basis of 
the Sunni doctrine of the "middle way" (tawassut), he must have concealed his anti-Dutch 
sentiment which he had absorbed from his social environment as well as his teachers, many 
of whom were supporters of the armed struggle. He neither opposed the Dutch openly or 
militantly, nor did he cooperate closely with it. 

K.H. Hasyim Asy'ari's political awareness also stemmed from his educational 
experience. Although the pesantren curriculum rarely dealt with the political ideas of 
Muslim thinkers or discussed political crises, the pesantren community was not unaware 


of the daily hardships inflicted by colonial rule upon indigenous Muslims. The absence of 


3 Abdurrahman Wahid, "Pesantren sebagai Subkultur," in Pesantren dan Pembaharuan, ed. 
M. Dawam Rahardjo (Jakarta: LP3ES, 1974), 50. 


“In the Nahdlatul Ulama's newspaper, Swara Nahdlatul Ulama, no. 4 (1346 A.H.), K.H. 
Hasyim Asy'ari answered a guestion from a reader who asked whether wearing a hat, tie, coat, 
trousers, and shoes were allowed or not. K.H. Hasyim Asy'ari's response was that it was okay as 
long as there was no intention of imitating the infidels. See also, Asy'ari, Ziyadat ta Iigat, 40-41. 


*Sayid Usman was born in Pekojan Batavia (Jakarta) in 1822. He became an adviser for 
Arab affairs from 1899-1914 and received an honorary title from Dutch Queen Wilhelmina. He 
passed away in 1914. See, Aqib Suminto, Politik Islam Hindia Belanda (Jakarta: LP3ES, 1986), 
159-161. 
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political ideas from the pesantren curriculum stemmed from the colonial suppression of 
political Islam® and the decline of the latter since the spread of Western imperialism to 
other Muslim countries.’ Indeed, thanks to the efforts of its students in educating and 
disseminating Islamic knowledge to the public, the pesantren found itself much more 
involved in community affairs. The students not only preached but also guided the 
community in solving many of its day-to-day problems. In this manner, the leaders of 
pesantrens became the informal leaders of the communities surrounding them. Needless to 
say, K.H. Hasyim Asy'ari had benefited from all that was positive in a pesantren education, 
just as it had sharpened his political awareness of Islam as a doctrine inseparable from the 
affairs of both state and society.® 

From 1886-1891, when K.H. Hasyim Asy'ari was in his late teens, he travelled and 
took up residence at various pesantrens in Java and Madura. These journeys were beneficial 


to him in two ways: first, they exposed him to the ideas of numerous teachers; and second, 


‘This policy was pioneered by the Dutch adviser on native affairs, C. Snouck Hurgronje. 
See, Harry J. Benda, "Christiaan Snouck Hurgronje and the Foundation of Dutch Islamic Policy in 
Indonesia," in Readings on Islam in Southeast Asia, eds. Ahmad Ibrahim et al., (Singapore: 
Institute of Southeast Asian Studies, 1985), 65. 


"The teaching of political ideas in the pesantren was very uncommon as can be seen from 
the curriculum of these educational institutions and the absence of fiqh siyasi (political thought). 
See, Bruinessen, Kitab Kuning, 131-171. Ma'arif has observed that works on political notions by 
traditional Muslim leaders were rare, even during the 1950s. See, Ahmad Syafii Maarif, Studi 
tentang Percaturan dalam Konstituante: Islam dan Masalah Kenegaraan (Jakarta: LP3ES, 1985), 
125. Figh books do not usually include a special chapter on political matters. To a certain degree, 
the problems related to politics are discussed in the chapter on jihad. However, there are some 
books that deal especially with politics such as al-Mawardi’s al-Ahkam Al-Sultaniyyah which 
sometimes were used by Ayais in Indonesia. For an English translation of the latter, see Al- 
Mawardi, A/-Ahkam as-Sultaniyyah, The Laws of Islamic Governance, trans. Asadullah Yate 
(London: Ta-Ha Publishers Ltd., 1996); for an analysis of this book, see Qamar al-Din Khan, A/- 
Mawardi's Theory of State (Delhi: Idarah-i Adabiyat-i Delli, 1979); Al-Mawardi's theory and other 
classical political theories are clearly analysed in the early chapters of the book of Hamid Enayat, 
Modern Islamic Political Thought (London: MacMillan, 1982); Bruinessen, Kitab Kuning, 125. 


8Sec, Graham F. Fuller & Ian O. Lesser, A Sense of Siege: the Geopolitics of Islam and the 
West (Boulder, San Francisco, and Oxford: Westview Press, 1995), 2; Zuhri, "Peranan NU," 118. 
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they made him aware of the unity of the Indonesian archipelago, since his fellow pesantren 
students came from many different regions and even the outer islands. Moreover, as several 
of these pesantrens were close to Surabaya, he was also influenced by the local intellectual 
milieu, and the genesis of what later became the centre of the Indonesian nationalist 
movement at the turn of the twentieth century. The next stage of his education spanned 
seven years and was spent in Mecca, the metropolis of the Muslim world. This Meccan 
sojourn was instrumental in raising his awareness of the socio-political plight of Muslims 
world-wide. The latter were nearly united in their perception of suffering at the hands of 
Western imperialism. At the time, Pan-Islamism was also being promoted by Jamal al-Din 
al-Afghani and hailed as the best weapon against colonialism. Despite the fact that K.H. 
Hasyim Asy'ari spent most of his time in the study of purely Islamic subjects, his 
acquaintance with Muslims from other countries undoubtedly sparked his interest in 
political discussion. However, as the Dutch colonial government monitored and blocked all 
political activity through its consul in Jeddah, it is unlikely that K.H. Hasyim Asy'ari ever 
expressed open hostility towards colonialism. The Dutch could not, however, stem the 
growth of nationalist feeling among the Jawi (Indonesians) in Mecca, as almost every 
development on the Indonesian nationalist front was rapidly communicated to the Hijaz, 
and occasionally followed by a similar reaction or development there. For example, when 
Syarekat Islam was established in Indonesia, a similar SI branch was soon afterwards 
founded in the Hijaz. Interestingly, one of K.H. Hasyim Asy'ari's students, Abdul Wahab 
Hasbullah, was one of the founders of this branch. 

Like other traditional u/ama’ who avoided cooperation with the Dutch colonial 
regime, K.H. Hasyim Asy‘ari distanced himself by retreating to his pesantren in a remote 


village. From there, he launched a cultural assault on the Dutch by forbidding local Muslims 
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to wear Dutch-like clothing orto imitate their etiguette.” These admonitions were part of 
the u/ama’s long struggle against the pervasive cultural impact of colonial rule. After the 
Muslim armed resistance had been completely crushed by the Dutch (at the end of the 
nineteenth and the beginning of the twentieth centuries), the ‘u/ama’ continued to oppose 
the Dutch by retreating to remote areas where they could maintain a state of relative 
independence from the Dutch authorities, who were based in the cities.” K.H. Hasyim 
Asy'ari launched his own non-cooperative movement against the Dutch from his remote 
village. Unfortunately, the Dutch became aware of his sentiments and burned down his 
pesantren in 1913.'' K.H. Hasyim Asy'ari was however undeterred by the destruction of the 
pesantren and even gathered his students in the courtyard of the gutted edifice, calling upon 
them to continue in their struggle against the Dutch. He also advised them, however, not 
to demonstrate public opposition to the Dutch but, rather, to keep a low profile until the 
opportune moment for open confrontation presented itself." 

K.H. Hasyim Asy'ari's involvement in political activities can also be connected to 
the spread of Syarekat Islam which focused its activities on political affairs in Indonesia 


during the first half of the twentieth century. However, his contribution to the spread of the 


“The wearing of ties was allowed towards the end of the Dutch occupation; however, the 
Muslims wearing them had to wear a peci (Indonesian hat) in order to distinguish themselves from 
the Dutch. This may have been an anti-Western stance on the part of Muslims, but it cannot be 
distinguished from anti-colonialism. 


10 Afan Gaffar, Metamorfosis NU dan Politisasi Islam Indonesia (Yogyakarta: Pustaka 
Pelajar and LKiS, 1995), 50. 


"Akarhanaf, Kiai Hasjim Asjari, 47;Sukadri, K.H. Hasyim Asy'ari, 66: Syihab, 
Hadiratussyaikh, 18-22. 


12There is no evidence that the burning of Pesantren Tebuireng motivated K.H. Hasyim 
Asy'ari or his students to confront the Dutch authorities. Open opposition to the Dutch was only 
launched by K.H. Hasyim Asy'ari during the later period of Dutch control, and consisted in refusing 
to cooperate in their war effort against Germany and Japan. See, Akarhanaf, Kiai Hasjim Asy'ari, 
48; Sukadri, K.H. Hasyim Asy'ari, 93. 
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SI at the local level seems to have been quite limited as there is no evidence linking K.H. 
Hasyim Asy'ari with this new organization. However, there is some indirect evidence that 
he supported it. In the first place, Syarekat Islam relied on the ‘u/ama’to drum up rural 
support." Second, one can also argue that he contributed to the SI's spread by allowing his 
closest student, K.H. Abdul Wahab Hasbullah, to take an active part in the Surabaya branch 
of the SI. Nevertheless, K.H. Hasyim Asy'ari's personal involvement in politics was, at best, 
indirect. It seems that he preferred to concentrate his efforts on those of his students who 
stood the best chance of becoming involved in the debate over political and socio-religious 
matters. His training of these students involved attendance at his "Discussion Circle" which 
many of them continued to attend after graduation. Since these circles were attended by 
graduates involved in community service and political affairs, they were popular with his 
younger students, providing them with valuable insight into these matters. Not surprisingly 
then, many of his former students became informal leaders in their own communities in 
Java and Madura, and some actively participated in the development of the SI, especially 
at the village level. 

Similarly, K.H. Hasyim Asy'ari did not oppose the Nationalist and Modernist 
Muslim movements since they did not forbid traditional religious practices. K.H. Abdul 
Wahab Hasbullah's participation in these organizations shows this clearly. Furthermore, 
he established a discussion forum called Tasywirul Afkar (Intellectual Exercise) with K.H. 
Mas Mansur, who had studied in Cairo and later became the leader of the Modernist 


Muslim organization, the Muhammadiyah.'* K.H. Abdul Wahab Hasbullah also established 


13 Anthony Reid, The Indonesian National Revolution 1945-1950(Connecticut: Greenwood 
Press, 1974), 4; the central leadership of the SI was dominated by urban Muslims, i.e., Western 
intellectuals and Muhammadiyah members. See, Alfian, "Sekitar Lahirnya "Nahdlatul Ulama" 
(NU)," unpublished paper, Lembaga Ekonomi dan Kemasyarakatan Nasional LIPI, 11 July 1969, 
5. 


14 Adnan, Kemelut di NU, 10. 
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an Islamic school named Nahdlatul Wathan (the Revival of the Motherland) in 1916, a 
name which clearly shows the spirit of nationalism of its founder. He was also involved in 
Dr. Sutomo's Indonesische Studieclub (Indonesian Study Club) established in 1924 as a 
forum for secular nationalist intellectuals. Membership in this group may have encouraged 
him to establish a similar organization for traditionalist Muslims as a means of defending 
their view-point from the critiques of modernist Muslims. At the same time, Syubbanul 
Wathan (Youth Generation of the Nation) was established by its proponents, among them 
K.H. Abdullah Ubaid, K.H. Thohir Badri, H. Abdul Halim of Kedun, with the advice and 
guidance of K.H. Abdul Wahab Hasbullah. This and other organizations became the seeds 
of the establishment of the NU. The nationalist character of this youth movement is 
suggested by the latter part of its name, wathan (nation), as pointed out by Van 
Bruinessen.' 

K.H. Abdul Wahab Hasbullah also contributed significantly in establishing the 
Nahdlatul Ulama. $ However, without the permission of his former teacher, K.H. Hasyim 
Asy'ari, its establishment probably would never have been realized. He approached K.H. 
Hasyim Asy'ari, who was respected by the many Ayais of Java, asking for his approval. 
Nevertheless, for a period of time, K.H. Hasyim Asy'ari seemed to doubt whether an 
independent organization for traditionalist Muslims was necessary in the midst of so many 
other Muslim groups. Perhaps he wondered whether its establishment would endanger the 
unity of the ummah. It can be assumed that K.H. Hasyim Asy'ari's agreement to found the 


NU was forthcoming, only after he was certain that it would not be harmful to the unity of 


Anam, Pertumbuhan, 3 l; Bruinessen, NU; 35n.22: Sukadri, K.H. Hassim Asy'ari, 72. 


FA. Yusgi Machfudz et al., Kongress VIII GP. Ansor 19-24 April 1980 di Surabaya 
(Surabaya: NU Jatim, n.d.), 21. 


"Bruinessen, NU, 35. 


'8Adnan, Kemelut di NU, 12. 
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the ummah.” Indeed, he may have deemed it necessary for traditionalist Muslims to have 
an organization of their own simply in order to reduce the tensions and conflicts between 
them and the modernists at Syarekat Islam meetings.” He also resorted to a night prayer 
seeking direct guidance and blessing from God (istikharah) and turned for advice to his 
former teacher, Kyai Khalil of Bangkalan, a respected ‘a/im of Java and Madura, who 
assured him that the establishment of such an organization would be of worth to Muslims.” 

After this time, K.H. Hasyim Asy'ari “crusaded” to unify Muslims against the 
Dutch. Conseguently, he tried to unify the diverse Muslim factions and to bring them 
together under one banner. It was for this reason that he finally acceded to K.H. Abdul 
Wahab Hasbullah's wish and gave his blessing to the organization which came to be called 
Nahdlatul Ulama (the Revival of the ‘Ulama’. K.H. Abdul Wahab Hasbullah had proposed 
its establishment on the basis of his experience with the Modernist Muslim organizations. 
Once the permission was granted, K.H. Abdul Wahab Hasbullah organized a meeting of 
pesantren leaders on 31 January 1926, in which a committee was chosen which would be 
sent to the Hijaz to request that the new authorities (i.e., the Wahhabis under King Saud) 
accede to the following: that they continue to allow the teaching of the four Sunni schools; 
that they preserve historical sites, such as the tomb of the Prophet Muhammad; that they 


announce the cost of the pilgrimage a year before its actual performance; and that they 


This can be judged from the concern he expresses for Muslim unity in a speech delivered 
later on. See, idem, A/-Mawa ‘iz and Qanun Asasi. 


0For almost 10 years K.H. Abdul Wahab Hasbullah defended traditionalist religious beliefs 
against modernist Muslims in SI meetings. Thus, by the time of the establishment of the NU, the 
debate on such religious matters had lessened considerably. See, Abdul Halim, Sedjarah 
Perdjuangan K.H. A. Wahab (Bandung: Baru, 1970),12; Anam, Pertumbuhan, 55. Compare this to 
K.H. Hasyim Asy'‘ari's speech in Qanun Asasi in which he called upon Muslims to unite before 
urging them to join the NU. See, Asy'ari, /Aya’, 31-33 and 49, PBNU, Anggaran Dasar, 68-69 and 
76-77. 


For an account of the joint effort by K.H. Khalil of Bangkalan and K.H. Hasyim Asy'ari 
in establishing the NU, with the help of K.H. As'ad Syamsul Arifin as a mediator, see Anam, KAR. 
As'ad Syamsul Arifin, 35-38. 
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codify the law prevailing in the Hijaz so that people might adhere to it and not violate it.” 

The establishment of the NU, however, must be seen within the context of the 
contemporary Indonesian situation. Before the 1920's, differences among Indonesians 
Muslims, while existing, had not reached the ideological stage.” Moreover, Syarekat 
Islam's main activities were in the political arena and steered away from discussion of such 
minor differences as the disputes over the number of raka'ah in Ramadan prayers or the 
inclusion of qunut (prayer) in the morning prayer (Subh). In addition, the modernist 
Organization, the Muhammadiyah, which was established in 1912, initially focused its 
energies on social, economic and educational activities. However, after the founder of the 
Muhammadiyah, K.H. Ahmad Dahlan, passed away in 1923, the organization began to 
question openly the ideological and religious practices of the traditionalists. Also in the 
1920's another modernist Muslim organization, the Persatuan Islam, stated its opposition 
to such traditional practices as s/ametarr" and talgirf in radical terms, openly condemning 
such practices as polytheism (s4jr&) and sin (f2sg) in its publications and speeches. Thus, 
in order to defend their faith, practices and interests, the traditionalists felt obliged to 
organize themselves. Also contributing to the emergence of the NU was the fact that by the 
time it was established in 1926 Syarekat Islam had been gripped by internal conflicts and 


accused of a masterminding the many rebellions launched by santri Muslims against Dutch 


2 Swara Nahdlatul Oelama, no. 12, Dhul-Hijjah 1346 A.H.: Anam, Pertumbuhan, 54. 


>The Syarekat Islam began in 1921 to organize congresses for all Indonesian Muslims. 
However, these meetings were usually dominated by the Modernist Muslims. In the congress of 
1925 the traditionalists’ concerns was not accommodated by the representatives who consisted 
only of the leaders of the SI and the Muhammadiyah. See, Alfian, "Sejarah Lahirnya," 5-6. 


24 S/ametan is the Javanese version of the religious ritual and communal feast which 
symbolizes the mystical and social unity of those participating in it. Geertz, Religion of Java, 11. 


3 Talqin is the recitation of a prayer in which there are contained the answers to the angels' 
questions concerning the pillars of faith (iman) and Islam posed to a recently deceased person. This 
recitation is usually made by a Aya/just after the burial. 
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authority. The internal conflicts resulted in the expulsion of the socialist and Marxist 
members in 1921, and Muhammadiyah members in 1929. Persatuan Islam members were 
also expelled from the SI shortly afterwards.” These conditions caused the flight of 
independent members, who were mostly peasants, religious teachers, and small traders, 
from the SI. Most of the rural members joined the traditionalist organizations, including 
the NU, while the urban members of the SI turned to either the Muhammadiyah or 
Persatuan Islam. 

The role of K.H. Hasyim Asy'ari in developing the Nahdlatul Ulama was quite 
pivotal. Indeed, he can most certainly be regarded as its architect. He compiled the basic 
rules of the organization (Qanun al-Asasi al-Nahdat al-‘Ulama’}, which reemerged as a 
source of guidance recently (1984) when the NU stated its intention to retum to the basic 
rules of 1926. This meant a return to K.H. Hasyim Asy'ari's directives after the NU's 
experiments in the political arena in the period between 1952 and 1990 which in turn led 
to its neglect of its socio-religious and educational mission. K.H. Hasyim Asy'ari not only 
took part in issuing formal legal opinions (fafawa) on the religious issues debated by many 
‘ulama , but also contributed to the promotion of the NU as a worthy national organization. 
Indeed, it was due to his charisma and influence that many pesantren u/ama’, their students 
and communities joined and supported the NU.” Other factors which stimulated people to 
join the organization were the family ties among NU leaders, or between their former 


students and the communities which followed their religious guidance. In addition, the 


Bernard H.M. Vlekke, The Story of the Dutch East Indies (Cambridge & Massachusets: 
Harvard University Press, 1945), 186. 


“See, Noer, Gerakan Moderen, 256-180: Federspiel, Persatuan Islam, 97-98. 


2Nescribing K.H. Hasyim Asy'ari's role in the establishment of NU, Deliar Noer has said: 
"The status of Kijahi Haji Hasjim Asj'ari of Tebu Ireng, who took part in approving of this 
organization as the founder and the main leader (rais ‘am) although he was not very active in this 
organization, was very helpful in developing it." Noer, Gerakan Moderen, 249. 
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family bonds between the pesantrens themselves were instrumental in advancing the 
influence of the NU.? Many people were also attracted to the Nahdlatul Ulama’s 
conservative ideology, its social mission and its political orientation.” As stated in its 
basic principles, the NU was founded in order to implement certain goals, namely, 


to organize the relationship between the u/ama’ who follow the madhhab 
teachings; to examine the books before they are used for teaching in order 
to ascertain whether they are the books of Ah/ al-Sunnah wa al-Jama'ah or 
those of Ah/ al-Bid'ah, to promote the religion of Islam according to the four 
(Sunni) madhhabs by all means which are Aa/a/ [legal]; to make an effort to 
increase the number of madrasahs based on Islam; to take care of matters 
related to mosques, orphan children and the poor, and to establish agencies 
to develop agriculture [and] trade, according to the laws of Islam.”' 


In the first ten years after its establishment, the NU was preoccupied with internal 
affairs which included widening its influence and attracting pesantren leaders to its ranks. 
Thus, K.H. Hasyim Asy'ari and other Ayais, such as K.H. Abdul Wahab Hasbullah, and 
K.H. Bisri Syansuri, formed a team specifically designed to approach pesantren leaders and 
to elicit their participation. This team proved to be a good vehicle for the promotion of the 
NU throughout the country in a short span of time. The approach took advantage of the 
charisma of the members of the team and their extensive connections to fellow &yais and 
former students either through marriage or blood ties or through links in the chain of the 


transmission of knowledge. Some of their students had also become successful traders and 


ƏM. Ali Haidar, Nahdlatul Ulama dan Islam di Indonesia, Pendekatan Fiqh dalam Politik 
(Jakarta: Gramedia, 1994), 83. 


The strong position of the ulama” in the NU goes back to the early days of the 
organization when its main supporters were the ‘u/ama’ of the pesantrens. This position was still 
observed in the 1979 NU congress in Semarang by Mitsuo Nakamura. He found that duc to the 
strong position of the 'v/ama' the NU leaders at the national level had to approach the local and 
provincial NU ‘u/ama’ in order to strengthen their position. Abdurrahman Wahid, "Nahdlatul 
Ulama dan Islam di Indonesia Dewasa ini" Prisma 4 (April 1984), 34. 


3!"Statuten Perkoempoelan Nahdlatoel Oelama; Hasi! Muktamar Nahdlatul Ulama ke 27" 
chapters 3, 38 published as a supplement in Javasche Courant, 25th February 1930, quoted in 
Bruinessen, NU, 42. 


3 


community leaders and felt obliged to support this worthy endeavour.” K.H. Hasyim 
Asy'ari in fact called upon all Muslims to join the NU organization, perhaps insinuating that 
it was the only truly Islamic organization in Indonesia at the time: "O people who turn 
away from the Nahdlatul Ulama organization! Hurry into the ranks of Nahdlatul Ulama 
soon; or if you feel left behind, hurry to join (this organization)." 

K.H. Hasyim Asy'ari also established a program to improve the quality of the NU’s 
leadership. Idham Khalid, an NU leader during Indonesia's Guided Democracy and early in 
the New Order period, states that "in the era of Hadratus Sjech Hasjim Asj'ari...every 
month of Ramadan the leaders [of the NU] were hardened [trained] until close to the ‘Id 
Festival they went home to struggle in their own homes, and the next year they came again 
to follow this program...I have experienced this."" a 

It seems that K.H. Hasyim Asy'ari, as well as the NU in general, maintained a 
degree of flexibility in implementing those policies dealing with political matters. For 
instance, during the early days of the NU, K.H. Hasyim Asy'ari and the organization 


adopted an accommodational approach towards Dutch authority, even though the latter was 


non-Muslim. This posture was undoubtably rooted in the Sunni political doctrines 


The first congress held 8 months after the establishment of the NU was attended by many 
ulama , pesantren kyais, senior santris and traders. The second NU congress in 1927 was attended 
by 146 Ayais from 36 NU branches, and 238 teachers, traders, and the representatives of local 
organizations. The fourth congress in 1929 in Semarang was attended by 1450 people, 500 of them 
were pesantren Ayais from 62 branches. The branches had increased to 99 in number by the 13" 
congress in 1938, where nine representative councils were approved. This organization was very 
influential in Java before expanding to South Borneo, South Sulawesi and some parts of Sumatra. 
In 1930, the first branch in the outer islands was established in Borneo (Martapura). In 1936, a local 
organization in Borneo, known as Hidayatul Islamiyah, joined the NU. And, at the Malang congress 
in 1937, 71 branches were registered. When the Dutch surrendered to the Japanese in 1942, the NU 
had 120 branches in Java and South Borneo. See, Haidar, Nahdlatul Ulama, 85; Noer, Gerakan 
Moderen, 252. 


3 Asy'ari, "Qanun Asasi," 49. 


Idham Khalid's speech in Amak Fadhali, NU dan Agidahnja (Semarang: C.V. Toha Putra, 
1969), 11. 
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developed by such political thinkers as the late Imam Ghazali,” and Imam Mawardi.” 
Moreover, this stance was influenced by the example of Syarekat Islam and the hardships 
it encountered when it opposed the colonial government. Consequently, at the third NU 
congress in Surabaya (1928), "a non-Muslim government was praised."' The 
accommodational approach was also emphasized by K.H. Hasyim Asy'ari and the NU at its 
1936 congress in Banjarmasin (south Borneo). When asked if the land occupied by non- 
believers should be defended from external threat, K.H. Hasyim Asy'ari replied in the 
affirmative. It was stated that the East Indies could be regarded as still an Islamic country 
because it had always been the home of an Islamic people, even though it had been occupied 
by the infidels. Thus its status as an Islamic country was eternal.” 

K.H. Hasyim Asy'ari, like other traditionalist ‘u/ama’ in Indonesia, based his 
decisions on Islamic law (fiqh), and particularly its interpretation by the Shafi’ite jurist 
Shaikh Hasan Al-Hadrami, who wrote Bughyat al-Mustarshidin (The Desire of Guided 
People). He accepted this madhhab§ elaboration of the three kinds of countries: the Islamic 


state (dar al-Islam), the warlike state (dar a/-harb), and the peaceful state (dar a/-sufh). The 


35 Al-Ghazali (1058-1111) was an outstanding theologian, jurist, original thinker, mystic 
and religious reformer. His political thought can be found in his Fada ‘ih al-Batiniyyah wa fada’il 
al-Mustanziriyyah (The Faults of the Batiniyyah Shi'ites and the Virtues of the Mustanziriyyah), 
al-Igtisad ff al-i‘tigad (The Poems on the Doctrines), Ihya ‘ulum al-din (The Revival of the 
Religious Sciences) and Nasihat al-muluk (The Mirror for Princes). See, W. Montgomery Watt, "al- 
Ghazali," the Encyclopaedia of Islam, vol. 2, ed. B. Lewis et al. (Leiden: E.J. Brill, 1965), 1038- 
1041. 


36 A|-Mawardi (974-1058) was a Shafi'ite faqih who restored Sunnism during the caliphate 
of al-Qadir (422-1031). He was regarded as supreme gad7. He wrote numerous books on Qur‘anic 
exegesis, politics, social issues and language. His famous socio-political treatise was Kitab al- 
Ahkam al-sultaniyyah. See, C. Brockelmann, "al-Mawardi," in Encyclopaedia of Islam, vol. 6, ed. 
C.E. Bosworth et al. (Leieden: E.J. Brill, 1991), 869. 


37"Government Report on Nahdlatul Ulama, 1928," in C.L.M. Penders, Indonesia: Selected 
Documents on Colonialism and Nationalism (St. Lucia: University of Queensland, 1977), 272; 
quoted in Bruinessen, NU, 41. 


38PBNU, Kumpulan Masalah-masalah Diniyah, 62. 
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main characteristics of the Islamic state is that Islamic laws and values (Sari ah) should 
prevail as the laws of that state. Accordingly, the Islamic state has to be defended from 
external threat. By contrast, a warlike state or an anti-Islamic state is a state which 
endangers the existence of the Islamic state or hampers the implementation of Shari ‘ah. 
Due to this fact, it should be fought against. The third type of state is the peaceful or buffer 
state whose character is intermediate between the two described previously. Although 
Shari ‘ah is not the law of such a state, it could be implemented in it by its Muslim 
community.” According to K.H. Hasyim Asy'ari, Muslims should defend the latter because 
in such a state they are allowed to practice their religious teachings. K.H. Hasyim Asy'ari 
in fact regarded Indonesia, even under Dutch colonization as a country "previously 
governed by Islamic kingdoms, in which some of its inhabitants still embrace and 
implement Islam, and where Islam itself is not disturbed or attacked."" 

Nevertheless, after K.H. Hasyim Asy’ari’s declaration that the Dutch could be 
obeyed as long as they allowed Muslims to practice their religion, the NU was accused of 
political opportunism. This charge was reinforced when many NU Ayais decided to follow 
the Sunni tradition stating that the political chaos (fftnah) of an hour is worse than the 
tyranny of a century."' Moreover, all NU political activities in the past were legitimized by 
the decisions of the Majelis Syuriah (NU Advisory Board) which often referred to the Kirab 


kuning (texts in Arabic script used in the pesantrens) which are theoretically very rigid, but 


39 bid., 10; Haidar, Nahdlatul Ulama, 319-321. Interestingly, this decision became the basis 
for the NU's acceptance of the Japanese occupation as well as of the Pancasila as the sole basis for 
the organization since 1984. 


“0 Abdurrahman Wahid, "Introduction" to Einar Martahan Sitompul, Nahdlatul Ulama dan 
Pancasila (Jakarta: Pustaka Sinar Harapan, 1989), 9; at the 1 Ith NU congress in Banjarmasin in 
1936, it was stated that Indonesia was a Muslim country. See, H. Achmad Siddig, Pemulihan 
Khittah Nahdlatul Ulama (Jakarta: Lakpesdam, 1983), 4-5. 


“Ton Taymiyah, A/-Siyasah al-shar‘iyyah (Beirut: Dar al-Kutub al-‘Arabiyyah, 1386 
A.H.), 139. 
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quite flexible in practice. 

However, it must be stated that K.H. Hasyim Asy'ari and the NU also opposed the 
authorities at times. For instance, Pesantren Tebuireng consistently refused to accept 
financial support from the Dutch government.** Opposition was also manifested in the 
NU's refusal to sit in the Vo/ksraad, based on a decision taken at the 13th NU congress in 
Menes (Banten) in 1938.” In 1939, the NU demanded that the limitations placed on 
operating educational institutions (Ordonansi Guru) be abolished, opposed the change of 
jurisdiction over matters of inheritance from the religious court to the secular court 
(Landraad), and refused to participate in the militia in defending the East Indies against the 
Japanese threat.“ The NU also refused any subsidy for their madrasahs and asked the Dutch 
colonial government to maintain Articles 177 and 178 of the law which restricted the 
preaching of Christianity and Islam respectively. In addition, K.H. Hasyim Asy'ari refused 
a medal of honour in 1937 from Van der Plas, the Dutch Governor General, who visited 
many pesantrens, including the Tebuireng Pesantren, in order to elicit the sympathy of the 


kyais'S K.H. Hasyim Asy'ari based his refusal on the example of the Prophet Muhammad 


42Sukadri, KH. Hasyim Asy'ari, 94. 
Adnan, Kemelut di NU, 16. 


Latief, Nahdlatul Ulama, 26: see also the letter delivered to the Dutch colonial 
government on 11 July 1940 on the matters of the ordonansi guru (teacher ordnance) and 
inheritance in Anam, Pertumbuhan, 61-62, supplement. 


45 Tambah Usia Tambah Amal, Sedjarah Ringkas Nahdlatul Ulama, (Jakarta: Panitya Harlah 
40 Tahun N.U., 1966), 52: Anam, Pertumbuhan, 100; Article 177 stated that "it is obligatory for 
the priest and missionaries who intend to do their missionary work in an area where the Islamic 
religion predominated, to get special permission from the governor general." Ouoted in Chumaidy, 
"The Jam'iyyah Nahdlatul 'Ulama," 80. 


“When K.H. Hasyim Asy'ari was giving a lecture, the regent of Jombang informed him that 
in half an hour Van der Plas would come to Tebuireng. In the meeting with Van der Plas, which was 
attended by K.H. Wachid Hasyim and K.H. Mahfudz Shiddiq, the governor spoke of the 
government's intention to give a medal to K.H. Hasyim Asy'ari in honour of his achievements as 
a teacher of Islamic religion. See, Akarhanaf, Kiai Hasjim Asj'ari, p. 48; Haidar, Nahdlatul Ulama, 
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when the Meccans offered him high status, abundant property and beautiful women to 
abandon his Islamic calling.” Consequently, one can argue that K.H. Hasyim Asy'ari 
equated the Dutch with the Quraish, who were the enemies of Islam despite their offers of 
honours. The u/ama’ effectively retreated from the cities and refused to cooperate with the 
Dutch, abandoning their seats in the Dutch parliament and bureaucratic jobs.“ And when 
the war of Indonesian independence broke out, K.H. Hasyim Asy'ari once again issued a 
fatwa against Dutch attempts to return to Indonesia and ordered every Muslim living near 
Surabaya to defend the country against the invaders and their British allies. He also 
declared that those who lost their life in this war would attain martyrdom.” 

K.H. Hasyim Asy'ari can also be regarded as a peacemaker within the NU and 
among Muslims in general. For example, his graceful advice successfully reconciled the NU 
members who were engaged in a dispute at the 12th NU congress. This dispute had arisen 
between the older and younger NU leaders over several issues. K.H. Hasyim Asy'ari 
managed to bridge the gap by saying that the senior leaders should love their juniors and 
that the juniors should respect their seniors. Consequently, the congress decided to establish 
an autonomous organization for NU youth.” At this congress, K.H. Hasyim Asy'ari also 
contributed to bridging the gap between santri and abangan by calling upon Muslims to 


preach to the abangans peacefully and softly. This was to overcome the cleavage between 


89. K.H. Hasyim Asy'ari's refusal of the medal is indicative of the NU's wish not to be coopted by 
the Dutch government. At the time, the Dutch tried to win the favour of the Traditionalist Muslims 
and their grass-roots followers and to mobilize them in the Dutch militia, in order to defend the 
East Indies from external threat. See, Sukadri, K.H. Hasyim Asy'ari, 66. 


Y Akarhanaf, Kiai Hasjim Asj'ari, 48. 


38A. Chalid Mawardi, Practica Politica Nahdlatul Ulama, Mendayung ditengah Gelombang 
(Jakarta; Surabaya: Yayasan Pendidikan "Practica", n.d.), 16. 


“The NU even launched a radical approach towards the government in the 1970s. 


50 Adnan, Kemelut di NU, 16. 
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these segments of society, caused in part by the harsh critique directed by the modernist 
Muslims at the abangans’ religious practices.*! K.H. Hasyim Asy'ari also managed to solve 
a dispute over the issue of the use of musical instruments by NU youth. This problem was 
brought to the 16th NU congress in Surabaya in 1940, where the permission to play musical 
instruments was overwhelmingly endorsed by the votes of those attending.” 

Let us now return to a theme previously alluded to, namely, K.H. Hasyim Asy'ari's 
concern for the unity of the ummah and the effect of the NU on this unity. This concern can 
be detected in the tone of his speech delivered at the 3rd NU congress in 1930, entitled 
"Qanun asasi Nahdat al-“Ulama”." In the introductory part of the speech, he called upon 
Muslims to unite (/ttihad), become acquainted with each other (ta ‘arufj, and be in harmony 
(ta’aluf). Then, in the second part of the speech he delved into the importance of madhhab 
teachings and the need to follow them.” This theme was later repeated at the 1936 congress 
in Banjarmasin (South Borneo) when he called upon all attending ‘u/ama to set aside their 
differences, give up their fanaticism (ta ‘assub), forget about the scornful and vile remarks 
of others and maintain the unity of the ummah. He also urged Muslims to defend the 
Qur'an and Allah and to refuse irreligious notions. He added that one should only maintain 
sound principles and urge people to embrace Islam. He furthermore stated at the 12th NU 
Congress in Malang (July 20-24, 1937): 


... Lhe news has reached me that among all of you there is rage, slander and 
conflict at present. ...all of you are hostile to each other. O! ‘u/ama who are 
obdurate in your madhhab or opinion! Leave aside your fanaticism in the 
furu matters (branches of religious doctrine)! because the ‘wama 
themselves disagree over them and admit more than one opinion.... Protect 
Islam, do ijtihad against those who insult the Qur'an and God's attributes... 


*'Federspiel, Persatuan Islam, 188. 
*Choirul Anam, Gerak Langkah Pemuda Ansor (Surabaya: AULA, 1990), 34-35. 


SA. Chalid Mawardi, "Aplikasi Khittah 1926 vis a vis Perkembangan Politik," in 
Menggugat Khittah NU, ed. A. Nasir Yusuf (Bandung: Humaniora Utama Press, 1994), 67. 
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Your obstinacy in the branches of religion and in pushing each other 
to maintain certain rnadhhabs or opinions will not be appreciated by Allah 
Ta'ala! And He will not bestow the blessings of the Prophet Peace be Upon 
Him, upon you. Your real motivation is your fanaticism, conflict and hatred 
for each other. 

If Imam Shafi, Imam Abu Hanifah, Imam Malik, Imam Ahmad, Ibn 
Hajr and Ramli were still alive, they would certainly reject your doings.” 


And calling upon the modernist Muslims, he said: 


O ‘ulama, if you see people doing good deeds based on the gau/ 
(opinion) of the imams or their imitation (tag/fd), even if the latter’s opinion 
is not marjuA (argumentative), then even if you do not agree, do not insult 
them, but guide them in a nice way! And if they do not want to follow you, 
do not fight them. If you do that, you will be like those who build a palace 
by destroying acity first.” 


And directing his call to both traditionalists and modernists, he declared: 


Do not make these petty notions the cause of your separation, dispersion, 
fights, and hostility...Nor should we continue our dissension, humiliation 
of each other, separation, and hypocrisy... Our religion is one: Islam! Our 
madhhab is one: Shafi'ite! Our region is one: Java!” And we are all merely 
Ahi al-Sunnah wa al-Jama‘ah! 


This appeal persuaded such modernist Muslim leaders as K.H. Mas Mansur of the 
Muhammadiyah and Wondoamiseno of Syarekat Islam, who were invited to that NU 
congress to work with the traditionalist Muslims, represented by K.H. Abdul Wahab 
Hasbullah and K.H. Ahmad Dahlan of Surabaya, in establishing a federative organization. 


The organization was designed to coordinate between the Muslim organizations and to 


Hamka (trans.), "Al Mawaa'izh," 5-6, quoted in Noer, Gerakan Moderen, 261. 
5#Noer, Gerakan Moderen, 262. 


Java here means Indonesia. The older {vars used the term "Java" for all of Indonesia. This 
name was used by the Arabs in Mecca for the entire region of the archipelago, even Malay states 
(Malaysia). In Malaysia, the Arab-Malay writing is still called Jawi, while in Indonesia it is called 
Arab-Malay writing. 
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unite them in the face common threats or interests.” It was called the MIAI (Majlis al- 
Islam A'la Indonesia or Indonesian High Islamic Council) and was established between 18 
and 21 September 1937.“ Thirteen Muslim organizations formed the MIAI and all were 
united in their opposition to particular Dutch policies. For example, the new laws on 
marriage, inheritance, and volunteer military service were greatly opposed by Muslims. The 
slogan of the MIAI was "Hold firmly all of you unto the rope of God and do not be 
divided" (Q, 3:103)” Officially, the aims of the MIAI were: one, to unite all Muslim 
associations under one banner and to encourage them to work together; two, to try to solve 
problems affecting the Muslim population; three, to strengthen the ties with overseas 
Muslims; four, to promote the Muslim faith; five, to develop an Indonesian Muslim 
congress. 

Within the MIAI, the authority of the ‘u/ama’ seems to have been recognized by 
Modernist Muslims. Indeed, K.H. Hasyim Asy'ari, who represented the NU, was selected 
as the head of the legislative board of the organization, while the SI and Muhammadiyah 
leaders dominated the executive. The appointment of K.H. Hasyim Asy'ari was apparently 
designed to attract the rural Muslim masses to this organization. His selection, however, 
was somewhat symbolic since he delegated most of the day-to-day tasks of the job to his 


son K.H. Abdul Wahid Hasyim. He did so in order to continue his personal involvement in 


*’This is not to deny other factors which contributed to the establishment of the MIAI, such 
as the ever more apparent external threat to Indonesian Muslims. Harry J. Benda, The Crescent and 
the Rising Sun (Leiden and The Hague: W. van Hoeve, 1983), 89-90. The more immediate problem 
was the Dutch proposal to produce certain legal regulations affecting Muslim marriage customs. 
which was opposed by Muslims. See, M.A. Aziz, Japan's Colonialism and Indonesia (The Hague: 
Netherlands Institute of International Affairs, 1955), 204n.2. The role of the Muhammadiyah and 
other Muslim organizations in establishing this organization also cannot be denied. 


Panitia Harlah, Tambah Usia, 54. 


**Maksoem Machfoedz, Kebangkitan Ulama dan Bangkitnya Ulama (Surabaya: Yayasan 
Kesatuan Ummat. n.d.), 55; Sitompul, NU dan Pancasila, p. 86. 
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the operation of his pesantren and the grooming of future religious leaders. Delegation of 
responsibility to his son did not completely remove him from MIAI activities, however. On 
the contrary, he personally handled many of the MIJAI tasks, particularly those of a crucial 
and important nature. In addition, his advice was frequently solicited by other MIAI 
members, including Modernist Muslim leaders. He usually advised all who came to his 
pesantren that "Not only have they to be responsible to their senior leaders and the people, 
but also to God."*' Hence, undoubtedly K.H. Hasyim Asy'ari's advice extended far beyond 
the legislative affairs of the MIAI. 

With the establishment of the MIAI, K.H. Hasyim Asy'ari began to seriously 
consider contemporary political matters. MIAI executive leaders were former SI members 
with long experience in politics, but the new organization renewed their commitment to the 
Muslim nationalist political cause. Certain international events, particularly those in 
Europe, stimulated Indonesians to become more concerned about their country's fate, 
particularly since during the very late 1930s the Dutch nation was threatened by a hostile 
German state which eventually absorbed the Netherlands as part of its European Empire. 
All Indonesian nationalists saw opportunities for gains and regarded cooperation as 
important. Thus, the Muslim leaders of the MIAI began working with secular nationalist 
leaders. The MIAI became a member of GAPI (Gabungan Politik Indonesia or Indonesian 
Political Union)” which demanded a parliamentary council for Indonesians (Indonesia 
berparlemen). As a result, one can observe a clear shift in the organization's orientation and 


a deeper involvement in politics by K.H. Hasyim Asy'ari and other NU leaders. As 


6Salam, K.H. Hasjim Asjari, 42. 


62This was established in May 1939 as a federative body joined by most nationalist parties, 
which was followed by the creation of a united front of Indonesian associations which were not 
supposedly political, the Kongres Rakjat Indonesia (Congress of Indonesian People) which then 
transformed into more aggressive Majelis Rakjat Indonesia (Council of the Indonesian People) in 
September 1941. See, Benda, The Crescent, 97. 
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Saifuddin Zuhri said, "The birth of MIAI was a ladder for the NU into the political world." 
This change in the NU was also observed by Deliar Noer who stated that 


due to the activities in the MIAJ, the Traditionalist Muslims, i.e. the NU, 
began to take cognizance of political matters. The passive attitude of the 
Traditionalists towards the Dutch gradually changed; and they began to 
adopt an approach similar to that of the Modernist Muslims. Consequently, 
the Traditionalists came to consider the teacher regulation of 1925 as an 
obstacle to Islamic teaching, and that the transfer of inheritance matters 
from the religious court to the state court, Landraad, in 1935 was one of the 
government's manoeuvre to ignore the fara’idlaw.™ 


Furthermore, the concern of the NU and K.H. Hasyim Asy'ari with political matters 
began to transcend national barriers and to include global politics. For example, the NU 
supported the decision taken by the Pan-Arab congress on September 8, 1937 criticizing the 
creation of a Jewish state at the expense of the Palestinians. 

In line with this change in political orientation, the NU publicly opposed the 
marriage bill proposed by the Dutch in 1937 because it did not value Islamic marriage 
practices highly enough. It also launched an economic policy which called for 
improvements in the economic status of those at the lowest rung of the social ladder. 
Hence, the "Gerakan Mabadi Khayri Ummah" (Movement for the Well-Being of the People) 
was established to enhance the economic conditions of the poor. For example, the 
movement’s committee provided help to people who were sick, starving, or homeless due 
to fire, and controlled the prices of goods.” The NU's participation in the political arena 
increased dramatically after the association of K.H. Abdul Wahid Hasyim and K.H. 
Machfudz Shiddiq with the MIAI. 


As observed by Sjahrir in 1937, a pro-Japanese sentiment began to be held by many 


SMachfoedz, Kebangkitan Ulama, 56. 
“Noer, Gerakan Moderen, 337-338. 


6? Ahmad Mansur Suryanegara, "Apa, Sesudah NU "Balik Kanan" ke Khittah 1926," in 
Menggugat Khittah, 26-27, Chumaidy, "The Jam'iyyah Nahdlatul 'Ulama," 83-84. 
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Indonesian Muslims.® This can be detected in the 15 September 1938 edition of the Berita 
Nahdlatul Ulama (the Newsletter of Nahdlatul Ulama), which also published much MIAI 
news. In an article entitled "The Voice of Japan," the Japanese were praised for promoting 
Islam in their country. ®© This was a starting point for Muslims, especially the 
traditionalists, to oppose the Dutch rule and see the Japanese as a means to counter Dutch 
influence on internal Indonesian policy. While this is no way suggests that traditionalists 
favoured the Japanese at this point, it does show some sympathy with the Japanese which 
cleared the way to cooperation when the Japanese did invade four years later. 

Together with the conservative ‘ulama’, the MIAI also worked closely with the 
secular nationalist leaders. This cooperation began in 1941 when MIAI and GAPI organized 
a joint project for the promotion of the political rights of Indonesians as well as the idea of 
Indonesian independence. This effort was an attempt on the part of Indonesian political 
activists to take advantage of the Dutch plight. The Dutch Republic was then under 
German control and Japanese military action elsewhere in Asia presaged an attack on the 
Indies. The Dutch colonial officials knew their forces were not strong enough to withstand 
a Japanese invasion attempt and wanted Indonesian forces to be recruited to augment Dutch 
military units. GAPI wanted to use the issue to force Dutch concessions. This GAPI project 
was named KORINDO (Kongress Rakyat Indonesia or the Congress of the Indonesian 
People). The NU appointed K.H. Mahfudz Siddiq, of the NU Executive Board, to represent 
the NU in KORINDO. This organization demanded of the Dutch the right to self- 


government and a parliament promoting national aspirations to replace the Volksraad 


See Sutan Sjahrir, Out of Exile, trans. by Charles Wolf Jr. (New York: John Day, 1949), 
237n. Sjahrir was then a leader of the Socialist Party and became the first prime minister of 
Indonesia in 1947. 


87 Aziz, Japan's Colonialism, 204n.2. 
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(People’s Council, established by the Dutch in 1918). However, numerous differences of 
opinion broke out between the secular and Muslim factions in this group. For example, 
when "the parliament of Indonesia" was demanded, MITAI leaders added to this demand the 
proviso that "the parliament [should be] based on Islam."?? As a result, conflicts were 
further heightened when the GAPI leaders on the executive board of KORINDO described 
the threat of the Japanese war as a fascist threat which had to be condemned and fought 
against by supporting the efforts of the democratic Dutch government to protect the East 
Indies. This move was, of course, designed to elicit the trust and sympathy of the Dutch 
government, which, it was hoped, would be prompted into changing its policies towards the 
Indonesian independence movement. However, this ploy was opposed by Abikusno 
Cokrosuyoso of the KORINDO executive board, and the representative of the PSII 
(Indonesian Syarekat Islam Party), who subsequently withdrew from this organization. To 
fill his place, GAPI leaders then appointed K.H. Mas Mansur of the Muhammadiyah as 
chairman, a move which heightened the competition between the Muhammadiyah and PSI. 
In order to ease tensions, NU leaders tried to bridge the gap between the Muslim and 
secular nationalist organizations by suggesting a new interpretation to the original 
KORINDO statement. The NU stated that the conflict was caused by the uncompromising 
stance of the KORINDO leaders, and that even though they opposed fascism, not all 
countries opposing it were democratic. The Allied Bloc which challenged both fascism and 
Nazi Germany, for instance, included the USSR (United Soviet Socialist Republic) and the 
Dutch Kingdom with its East Indies colonies. The debate was a futile exercise since a 
Japanese invasion did occur within months of the meeting. Dutch resistance was weak and 


there was little armed support from Indonesians to defend the Dutch colonial system. On 


For more information on the Volksraad, see M.C. Ricklefs, A History of Modern 
Indonesia Since c. 1300 (Stanford, California: Stanford University Press, 1993), 160-161. 
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8 March 1942, the Dutch in Java surrendered and Governor-General van Starkenborgh was 
arrested.” For all intents and purposes the Dutch colonial period came to an end, even 


though efforts after the war brought the Dutch into partial control of some areas. 


B. Responses to Japanese Occupation. 

After a short period in which Indonesians had high expectations that the Japanese 
would remove all traces of Dutch colonialism, the Japanese surprised them by banning ail 
Indonesian political and social movements soon after their takeover. The Japanese dissolved 
all associations by Decree No. 23 issued on 15 July 1942. Also, several leaders were arrested 
in April 1942. Later, in December 1942 and January 1943, the Kempeitai (Japanese police) 
took severe action against Indonesians suspected of underground activities." The Japanese 
limited the influence of the local leaders by imprisoning some of them. The Japanese 
government also attempted to impose Japanese culture on the local population even 
though it contradicted local beliefs. The most striking example occurred when the 
government demanded that Indonesians, including Muslims, bow to the Japanese Emperor, 
Tenno Heika, every morning (saikeirei).? Many Muslims naturally saw this as an act of 
worship towards something or someone other than Allah (sA/rk), considered the greatest sin 
a Muslim can commit. Protest movements against this requirement and similar obligations 


were common in the early days of the Japanese occupation.” K.H. Hasyim Asy'ari was not 


7Ricklefs, A History, 195. 
" Aziz, Japan's Colonialism, p. 208. 


"The saikeirei was a salute to the Japanese Emperor, Tenno Heika, regarded by the 
Japanese as the descendent of the Sun God, which consisted of bowing 45 degrees in the direction 
of Japan. 


For Muslim responses to the Japanese occupation, see Nourouzzaman Shiddiqi, "The Role 
of the 'Ulama’ during the Japanese Occupation of Indonesia (1942-1945)," (M.A. thesis, McGill 
University, Montreal, 1975). Under severe pressure, some Muslims managed to regard the saikeirei 
as being fundamentally in harmony with Islamic belief. See, idem, 50. 
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immune to these developments. In fact, soon after the Japanese occupied Indonesia, he was 
imprisoned for four months” with other prominent Xyais such as K.H. Mahfudz Shiddia, 
the chief figure in the NU. For his part, K.H. Hasyim Asy'ari was accused of masterminding 
the turbulence in the Jombang sugar factory.” This was however a fabricated excuse; what 
they were imprisoned for was refusing to perform sarkeirei. K.H. Hasyim Asy'ari had in fact 
issued a fatwa forbidding any Muslim from performing sajkeirei. Initial negative 
perceptions of Islam held by the Japanese might also have been responsible for the jailing 
of K.H. Hasyim Asy'ari." 

Knowledge of K.H. Hasyim Asy’ari’s imprisonment became widespread in the 
pesantrens. On August 1 1942, the NU consuls (coordinators of every district) held a 
meeting in Jakarta to defend the NU leaders captured by the Japanese. This meeting 
showed the Japanese authorities that the influence of religious leaders, especially those with 
mass followings, could be formidable. K.H. Hasyim Asy'ari was finally released on 18 
August 1942 after suffering abuse in the prisons of Jombang, Mojokerto and Surabaya 
together with Dutch military internees.” He was only released after many “ulama, among 
them K.H. Abdul Wahab Hasbullah and K.H. Abdul Wahid Hasyim," protested his 
imprisonment by expressing their willingness to bejailed with K.H. Hasyim Asy'ari.” 

The Japanese policy of cultivating popular support by favouring Muslims, especially 


kyais, can be starkly contrasted with the pre-war situation, when the Dutch tried to prevent 
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the expansion of Islam in Indonesia by encouraging the proponents of adat (custom) and 
the priyayi (Javanese nobles) at the expense of the santri Muslims. In his dissertation Aziz 
states that "the Japanese considered Islam as one of the most effective means to penetrate 
into the spiritual recesses of Indonesian life and to infuse the influence of their own ideas 
and ideals at the bottom of the society." Kyais and ‘ulama’ became the most efficient 
instrument for the communication of Japanese aims and ideas, especially for the 
mobilization of resources and manpower needed to prepare for war against the Allies."' 
Thus, during the Japanese occupation, Ayai's and ‘u/ama’ emerged as new elements 
in Indonesian national political life. Many of them undoubtedly became eager supporters 
of Dai Nippon (Great Japan), having profited socially and materially from the pro-Muslim 
policies of the Japanese. As a result, the NU took a less adamant stand against the Japanese 
occupation than it had against the Dutch. To some extent, the NU collaborated with the 
Japanese, accepting positions in the Office for Religious Affairs and in para-military 
militias like Hizbullah and Sabilillah. This was a complete reversal of its position under 
Dutch colonization. The Japanese also sought the support of anti-Dutch forces by favouring 
the Muslims, especially those based in the villages. To cement this policy, the Japanese 
invited 32 ‘u/ama’, including K.H. Hasyim Asy'ari, K.H. Mahfudz Shiddig, and K.H. A. 
Wahid Hasyim, to a reception honouring them in Jakarta. At the meeting, the Gunseikan 
(head military officer) apologized to Muslims for the military cruelty to which they had 


been subjected, attributing this to a lack of cultural understanding. The Japanese 
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subsequently relaxed their policies and abolished the saikeirei” Along with other 
favourable policies, this enhanced the status of the Japanese government in the eyes of 
Muslims. The Muslims responded by cooperating with the Japanese authority, which 
enabled them to maximize their opportunities and prepare themselves for the future self- 
government of Indonesia.“ 

Meanwhile, in the face of national and international pressure, the Japanese Empire 
allowed Indonesians to participate in government administration after 31 May 1943, in 
advance of the actual declaration of Indonesian independence.” The Japanese also began 
to encourage Secular Nationalist leaders to participate in the political arena, both to balance 
power among the Indonesians and to extract the full cooperation of the Indonesian people 
in support of the Japanese forces. As the representative of this group, Sukarno was 
appointed as a member of the Four-Leaf Clover -Ampat Serangkai - a committee formed 
of indigenous community leaders which assumed control under Japanese supervision in 
July, 1942.“ National leaders then joined in an organization formed by the Japanese, known 
as Putera (Pusat Tenaga Rakyat, Centre of People's Power). To avoid the establishment of 
a power base, the Japanese attempted to change the name and structure of this organization 
from time to time. The organization was therefore transformed into Jawa Hokokai 


(Kebaktian Rakyat Jawa, Javanese People's Service) in March 1944," chaired by Sukarno, 
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“This was established in January 1944 for all the inhabitants of Java to achieve success in 
the "holy" Great East Asiatic War. The "holy" character of this organization seemed to be the 
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Mohammad Hatta, Ki Hajar Dewantoro, and Mas Mansur.” Meanwhile, Masyumi's 
chairman, K.H. Hasyim Asy'ari and Ir. Sukarno were appointed as the two Indonesian 
advisers (komon) to the Gunseikan, who controlled Jawa Hokokai from behind the scenes, 
while Mas Mansur of the Muhammadiyah and Muhammad Hatta shared responsibility for 
managing the general affairs of the organization.” The chairman of the Advisory Council 
was K.H. Mas Mansur of the Muhammadiyah, its members were K.H. Hasyim Asy'ari, 
H.A.K. Amrullah (the reformist Minangkabau leader exiled by the Dutch to Java), Sayed 
Ali al-Habsyi (an Indonesian of Arab descent and preacher at Jakarta's Kwitang Mosgue), 
Syekh Achmad Soorkati (chairman of the reformist Arab organization, al-Irsyad), and 
Inada, Ono and Abdul Hasan of the Syumubu (Office for Religious Affairs). 

A balance of power was always maintained by the Japanese. After restoring the 
participation of nationalist leaders, the Japanese began to encourage santri Muslims to 
participate in both the political and social arenas. On September 10, 1943, they officially 
recognized Nahdlatul Ulama and the Muhammadiyah.” The Japanese also created the 
Volunteers' Corps for the Defence of Java, or Pasukan suka-rela untuk membela Tanah Jawa 
(PETA) on October 3, 1943, which included santri Muslims.” K.H. Hasyim Asy'ari advised 


the PETA officers to prepare for war against enemies who would occupy the homeland, war 


creation of the new Islamic state organization. This was supported by Masyumi’s later 
incorporation into this organization. See, Aziz, Japan's Colonialism, 224 and 242. 
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"for the sake of Allah" rather than property or anything else. Their intention (niyyah) should 
be to wage war "to overturn the backwardness of Islam (/‘zaz din al-Islam), spread the word 
of Allah, namely, "No god but Allah and Muhammad is the Messenger of Allah" or La ilah 
illa Allah, Muhammad Rasul Allah, so that their efforts can be categorised as "in the path 
of Allah" (F7 Sabililfah).""* 

The Masyumi (Majelis Syuro Muslimin [Indonesia or Indonesian Muslim 
Consultative Council) was created by the Japanese on 24 October 1943 as a tightly knit 
organization for all Indonesian Muslims, in place of the MIAI. The Japanese may have been 
afraid that the anti-colonial character of the MIAI would provoke anti-Japanese sentiment.” 
More probably they wanted an organization that they had created themselves so that they 
had the control they wished and so that they could disband it without difficulty if the need 
should arise. The membership of the Masyumi was very loose. It included individual Ayais 
and ‘ulama with the approval of the Office for Religious Affairs as well as representatives 
of the various Muslim organizations. Both organizations shared the stated goal of uniting 
Muslims for their own self-interest. The only difference lay in their approach to the colonial 
powers. The MIAI advocated non-cooperative policies towards the Dutch while Masyumi 
collaborated with the Japanese. The MIAI’s policies were a reaction to Dutch favouritism 
shown to non-Muslims and priyayi Muslims at the expense of the santri Muslims. By 
contrast, the Japanese favoured the santri Muslims because they could mobilize grass-roots 


support for Japan in the war. The priyayi, with their pro-Dutch sentiments, were of no use 


“Hasyim Asy'ari, "Pradjoerit Pembela Tanah Air," Soeara Masjoemi, December 1, 1943. 
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in a war against the Dutch while the strong nationalist feelings of the secular, Dutch- 
educated indigenous people, made them very dangerous in the eyes of the Japanese. The 
pre-war MIAI, dominated by the anti-Dutch politicians of the former PSII, was replaced by 
Masyumi, which drew its main support from the two great Muslim educational 
associations of Java, the Muhammadiyah and the Nahdlatul Ulama.” The incorporation of 
these two organizations into the Masyumi accorded with Japanese aims to mobilize the 
population's support for Japanese policies. For this reason, branches of the Masyumi were 
established in every residency (syu). This organization also worked hand in hand with the 
Syumubu in mobilizing Muslim participation in support of Japanese policy.” The Japanese 
approach to the Muslims was logical, since Japan needed supporters who could mobilize 
large numbers of followers both easily and loyally. Holy war, if preached by the rural 
‘ulama’ , would have a wider spectrum of influence, especially in the war against the Dutch 
and their British allies. 

However, the Japanese had to offer further concessions to the traditionalist Muslims 
after a peasant revolt broke out on 18 February 1944 under the leadership of Kyai Zainal 
Mustafa, an influential orthodox teacher and Nahdlatul Ulama member in the village of 
Singaparna, near Tasikmalaya in Priangan Residency.” This revolt was sparked by K.H. 
Zainal Mustafa's refusal to work for the Japanese Propaganda Section (Sendenbu).'” 
Violence also erupted in Indramayu after the Japanese policies of compulsory food 


requisitions and drafting of forced labour (romushas) produced public unrest. To prevent 
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the spread of support for such protest movements, the Japanese government tried to 
convince people that Kyai Zainal had been fired from the NU before he protested. The 
Japanese then blamed Prof. Hussein Djajadiningrat, the head of the Office for Religious 
Affairs, for failing to make the population obey the Japanese. Because his department had 
lost the confidence of the Muslim community, Djajadiningrat had no choice but to resign. 
He was then replaced by K.H. Hasyim Asy'ari." On March 13, 1944, Hasyim Asy'ari 
visited Jakarta where he was received by the Gunseikan .'? Once installed in Jakarta, he 
returned to his pesantren in Jombang. His appointment to this office again was only 
symbolic, the day-to-day duties were actually carried out by his son, K.H. Abdul Wahid 
Hasyim, who was in charge of overall administration of the office.'? The activities of the 
Office for Religious Affairs included the subordination of the Masyumi to a semi- 
governmental institution, the opening of an Islamic high school in Jakarta, and the founding 
of the Balai Muslimin Indonesia, a clubhouse where Islamic meetings were held. It also 
supported Masyumi programs like abolishing the fees charged for the inspection and 
slaughter of animals sacrificed in Islamic religious ceremonies. Muslims were also granted 
leave from work to attend Friday prayers.'” In calling upon the ‘u/ama’ to assist the 
Japanese government, K.H. Hasyim Asy'ari drew a comparison between the unfair 
treatment of the the Dutch and the favourable treatment by the Japanese. He stated that 


"previously, during the Dutch period, the ‘u/ama’ were deceived in order to be squeezed, 
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isolated and separated from the people. But, now under the Japanese government, the 
ulama” are placed at the centre of society, and given a good opportunity to advance 
Islam." 

The Japanese had many reasons to choose K.H. Hasyim Asy'ari as a replacement 
for Prof. Hussein Djajadiningrat, a graduate of Leiden University, who had in his tum 
replaced Colonel Hory. First, the Japanese needed Muslim support for the war between 
them and the Allied forces. K.H. Hasyim Asy'ari, the leader of the Nahdlatul Ulama, who 
had a mass following, was a likely candidate to mobilize this support. Second, as the head 
of the Masyumi Advisory Council, he was also regarded as a convenient instrument by 
which to approach Indonesian Muslims in general. This Office for Religious Affairs was 
clearly used as an instrument of propaganda by the Japanese. To do this, it published a bi- 
weekly magazine, Sinar (Light), in Indonesian, Javanese and Sundanese, written in the 
Arabic script so that it could be read by Ayais and ‘ulama’ alike. The establishment of the 
office was intended to impress Muslims by "honouring Islam, as the head of this new office 
and at least two of their aides will be recruited from among leading Indonesian Muslims.'"'™ 
The organization of this office was divided into two sections: Syumuka, in charge of 
studying religious activities and worship, particularly Islamic law and culture; and 
Kantokuka, which controlled places of worship and maintained contacts with religious 
leaders." Service in this office provided Muslims with valuable training for administrative 


position after independence." K.H. Hasyim Asy'ari played a major role in this office. 


Benda stated: 
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The new head of the Religious Affairs Office, it is true, only lent his name 
[Masyumi President Hasyim Asy'ari! to the office which he de facto did not 
occupy. But his consent to serve as symbol was as important as the fact that 
his son, Masyumi Vice-President Wachid Hasyim, together with Abdul 
Kahar Muzakkir, a prominent Muhammadiyah leader, assumed top-ranking 
in the reorganised Syumubu.'” 


As the head of the Office for Religious Affairs, K.H. Hasyim Asy'ari warned about 
the ill effects of disunity of the ummah "If there is no more unity in a certain organization 
because the desire of individuals is placed above the common good, this cannot be called 
an ummah, which once was one and united but [now] has become divided into 
individuals."''° According to him, "Disunity is the main cause of paralysis, humiliation and 
failure in all eras, even...the cause of damage and collapse as well as great disgrace."''' K.H. 
Hasyim Asy'ari called upon the ‘u/ama’ to fulfill the command of Allah for the glory of 
Islam. He said: 


& The cause which has led to difficulties and shortcomings is the 
disconnection of the relationship between our region, Java, and other 
regions. But, if one considers the matters in greater depth, these difficulties 
and shortcomings are also caused by the abundance of the sins we, the 
Muslim ummah have committed against Allah...the difficulties and 
shortcomings are Alllah's warning to us, Muslim ummah, in order to 
remember Him, implement His duties, and avoid His prohibitions.'” 


K.H. Hasyim Asy'ari's accommodative approach towards the established political 
authorities can be seen in a speech delivered to the ‘u/ama’ of Central Java on 25 June 1944, 
K.H. Hasyim Asy'ari called upon Muslims to assist the Japanese government: "The 


Japanese government has made various efforts...in order to make the community strong and 
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tenacious, and adapt everyday life with war conditions...So, we should stand behind the 
government, and we must seriously assist good efforts."''? The idea of accommodating the 
Japanese government was reiterated in his speech to the ‘u/ama’ of West Java on 30 July 
1944. K.H. Hasyim Asy'ari praised the Japanese government and condemned the Dutch 
govemment, saying: 


We must not allow ourselves to forget that their (Dutch) government, their 
leaders, were Christian and Jews who compete against Islam.... It is true that 
they claimed many times that they would behave neutrally towards 
religions, and that they would not give priority to any religion over another, 
but if one considers their various effort to prevent the development of Islam, 
one will know that their practice contradicted what they said... We have to 
remember the Dutch effort to divert our children from Islam, keep them 
away from its teachings, and give them Dutch customs....The Dutch have 
touched the honour of our country, and exploited its wealth.... The Dutch 
have tried seriously to separate the ‘u/ama’ from the people. And in every 
respect the Dutch destroyed the trust of the ummah in their ‘ulama "by any 
means available.''* 


While the Secular Nationalist Jawa Hokokai in August 1944 had 80,000 youth in 
its para-military unit known as the Barisan Pelopor (Vanguard Corps), the Masyumi could 
boast 50,000 in its para-military corps called Hizbullah (Army of Allah) by 4 December of 
the same year.''’ The Hizbullah was established to prepare Muslim youth for the defense 
of Java should the Allies invade. "Haji" Suzuki, a Japanese Muslim officer, was in charge 
of training this new corps, even though it was only a voluntary organization equipped with 


bamboo spears and wooden rifles. They were not permitted to carry any firearms.''® This 
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corps attracted many young men. In 1945, for example, 500 youths eighteen to twenty years 
old were trained under Japanese officers for two months at Buitenzorg (Bogor). The alumni 
of this training course were then posted all over Java to establish local Hizbullah branches, 
financed by the Masyumi which was itself being subsidized by the military authority. 
However, the members of this corps was not paid.''’ ‘Ulama’, pesantren leaders and other 
prominent Muslim figures, including K.H. Abdul Wahid Hasyim, contributed to the spread 
of these local branches.'" 

The promise of independence offered by the Japanese Prime Minister Kunaiki Koiso 
on 7 September 1944, caught the attention of many Indonesian leaders, including Abdul 
Wahid Hasyim, and marked a new development in Japanese policy that now supported 
nationalists in the balance between administrators and the Islamic elite.''? The leader of the 
World Muslim Congress of Palestine, Shaikh Muhammad al-Amin al-Husaini,'” sent a 
letter to the ambassador plenipotentiary of Japan in Germany, insisting that Japan 
implement its promise of Indonesian independence. A copy of this letter was sent to K.H. 
Hasyim Asy'ari who convened a Masyumi meeting on 12 October 1944 to discuss the 
matter. As a result, the Muslim leaders delivered the following resolution to the Japanese 
government, stating that it was ready to 


a) prepare the Indonesian Muslims to be capable and adequate to receive the 
independence of Indonesia and the Islamic religion; b) activate the power of 
Indonesian Muslims to insure the realization of a final victory and overcome 
every obstacle and offensive of the enemies who may try to stop the advent 
of the independence of Indonesia and the Islamic religion; c) fight gloriously 
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together with Great Japan in the way of Allah to defeat cruel enemies; d) 
spread this resolution to all Japanese armies in Indonesia and to the 
Indonesian people."*! 


K.H. Hasyim Asy'ari then replied to Shaikh al-Amin's letter and sent a copy of this reply 
to the Japanese Prime Minister stating that, as the representative of Indonesian Muslims, 
he was grateful to Shaikh al-Amin for his concern over Japan's promise of independence to 
the Indonesian people. In return, K.H. Hasyim Asy'ari prayed that the struggle of the 
Palestinian people and other Arab countries to gain independence would be realized.'” 
Due to the pressure of the Indonesians, including the santri Muslims, and the 
advancing threat of American forces, the Japanese Supreme War Direction Council 
announced on 5 September 1944 that the "East Indies" would be granted "independence" 
in the future. Finally, in 1945 the Minister of Foreign Affairs, Shigenori Togo, proposed a 
definite and immediate "independence" for the "East Indies."'* At a conference on 30 July 
1945, it was decided that the country’s economic infrastructure be transferred to exclusive 
Indonesian control, including finance, industry, railways and ports, as well as the 
Volunteers Corps.'** At the beginning of August 1945, the Indonesian members of the 
Preparatory Committee for Indonesian Independence were appointed by the Japanese 
authority. These members were approved by Field Marshal Terauchi on 7 August 1945.'7° 
Sukarno and Hatta were then appointed as Chairman and Vice-Chairman of the Preparatory 
Committee respectively. Indonesian independence was then proclaimed by Sukarno and 


Hatta as representatives of the Indonesian people on 17 August 1945 at around noon in the 
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presence of a large audience. The domination by secular leaders of the Preparatory 
Committee shows the shift in Japanese policy in their favour. However, santri Muslims 
including K.H. Abdul Wahid Hasyim of the NU and Abdul Kahar Muzakkir of the 
Muhammadiyah, also contributed to the discussions of this committee.'”° 

To sum up, under Japanese occupation, the NU was very active in political 
activities, even though it was a socio-religious organization, and not a political party. The 
top leaders of the NU became prominent figures in national political life. However, the 
goals of the NU, when participating in the political arena, were still the same that they had 
been in the early stages of its development: to advance the spiritual, social, and economic 
life of the Muslim community. Such experiences contributed to the development of NU 
leaders and to the increased role they played in the political arena after Indonesia's 
independence. K.H. Abdul Wahid Hasyim, who represented his father (now unable to 
participate in political life due to advanced age), contributed to the formulation of the 
Indonesian constitution known as the Piagam Jakarta (Jakarta Charter), which represented 


an ideological compromise between Muslim and Secular leaders.'*’ 


C. Support for Indonesian Independence 

On 22 October 1945, eight weeks after the proclamation of Indonesian 
independence, war broke out in Surabaya. To mobilize Muslim support, K.H. Hasyim 
Asy'ari issued a fatwa calling for the defence of the Indonesian Republic. It read as follows: 


(1) The Indonesian independence which was proclaimed on August 17 must 
be (wajib) defended. (2) The Indonesian Republic, as the only legitimate 
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government, must be (wajib) protected and rescued. (3) The enemy of the 
Indonesian Republic, namely, the Dutch who come back with the help of the 
Allies (the British) will certainly use political and military means to re- 
colonize Indonesia once more. (4) The Muslims, especially those in 
Nahdlatul Ulama must raise their arms against the Dutch and their allies 
who want to re-colonize Indonesia. (5) This obligation is a form of jihad 
(holy war) and it is the obligation of every Muslim (/ard 'ain) within a radius 
of 94 kilometres, while those outside this area must help their brothers.'? 


This fatwa was accepted by the ‘u/ama’ of Surabaya at the start of November 1945, who 
re-stated their view that Indonesian independence should be defended and that the 
Indonesian Republic was the only legitimate state, protected even at the expense of one's 
property and soul. It also forbade Muslims from going on the pilgrimage on Dutch ships.'” 
This fatwa was given strength by the charisma of K.H. Hasyim Asy'ari and the necessity 
to wage war against infidels. Thus, the war of independence was portrayed as a holy war 
in the way of Allah (jihad fi sabilillah)? and martyrdom promised to those who fell in its 
cause. Today, the war is still portrayed as the greatest battle in the history of modern 
Indonesia and the 10th of November celebrated every year as Heroes Day in Indonesia. 


Lastly, one can argue that his fatwais a clear example of the endeavours of the ‘u/ama’to 
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desires. For more information on jihad, see H.A.R. Gibb, Mohammedanism, an Historical Survey 
(New York: Mentor Book, 1955), 57-58. 
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provide leadership in the effort to consolidate independence. 

Another conclusion which may be drawn from this series of events is that K.H. 
Hasyim Asy'ari had decided to cooperate with secular nationalist leaders in orderto win the 
war. For example, Bung Tomo, a leading socialist figure of the army division of the Rebels' 
Army of the Republic of Indonesia, or Barisan Pemberontak Republik Indonesia (BPRI), 
who succeeded in building national solidarity through radio broadcasts, asked K.H. Hasyim 
Asy'ari for his support in the war effort."! This demonstrates how willingly secular 
nationalists cooperated with the ‘u/ama’ for the common interest of Indonesians. Through 
the ‘ulama’, nationalists were endowed with legitimacy and their war efforts imbued with 
the sanctity of jihad and the nation's support." 

The ideology of jihad played an important role in the anti-colonial movement. It 
encouraged devout Muslims to enlist and serve in the Hizbullah and Sabilillah, the two 
militias formed in the Japanese period. Reid describes this phenomenon as follows: 


The Islamic schools (pesantren) provided one such source of leadership. The 
pupils lived at the school, often far from their own homes, and formed a 
close bond of loyalty to their teacher. In traditional pesantrens they learned 
Indonesian forms of self-defence, sifat or pencak, involving spiritual as well 
as physical discipline. Their teacher himself might understand the mysteries 
of invulnerability. Modern as well as traditional u/ama were conscious of the 
sacrifice demanded by a holy war (jihad) and the rewards for those who fell 
in it (mati syahid). As the centre of the santri belt of Java's north coast, 
Surabaya was more than usually affected by this strain of thought. In 
November, the ulama of the region declared that resistance was an 
obligation, to be fought under the scriptural conditions for a holy war." 


31S ce, Kartodirdjo, Modern Indonesia, 92. This indicates that the strict division between 
the santri and abangan as described by Geertz in his famous Religion of Java (1960) is nut always 
true. His theory may have been valid in his own day when the political tension was at its peak and 
the divisions were clear not only between the santri and abangan but also between the 
traditionalist and modernist Muslims in the 1950's. 


132K artodirdjo, Modern Indonesia, 238 and 270. 


133p eid, The Indonesian, 56. 
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Moreover, many people asked for spiritual support from the Xyai's who had a special power 
in blessing people and in making them invulnerable (keba/ to bullets and blows. This power 
was believed to arise following the recitation (dzikir, ratib) of a certain mystical formula, 
either Islamic or pre-Islamic. People also obtained an amulet (jimat), usually a piece of 
white cloth with some Our'anic passage in it, from a Aramat (holy man) or guru (teacher) 
with a reputation for this science.“ K.H. Hasyim Asy'ari, who was no doubt seen as having 
such knowledge due to his piety and personality, blessed and bestowed such charms on 
many people, especially the santri Muslims who became the main defenders of the islands. 

Interestingly, the heavy fighting around Surabaya stimulated Indonesian morale and 
intensified the struggle against the Dutch and the Allied forces throughout Indonesia,'** 
as illustrated by Reid: 


For the perjuangan [struggle] ideal Surabaya was the monument and the 
model. Posterity has continued to hallow 10 November as a public holiday-- 
hari pahlawan (Heroes Day)--not least because it was one of the few mass 
actions behind which all important sections of the Indonesian community 
were united: politicians, pemudas [youth], Muslims, and peasants...the 
defence of Surabaya enormously increased the pressure on the British, and 
through them the Dutch, to abandon thought of military solutions in favour 
of negotiation with the Republic." 


Thus, the battle of Surabaya was aclear victory for the Indonesians because of the heroic 
and religious character of the battle as well as the diplomacy of Indonesian politicians. It 
became an inspiration for other regions to undertake the same resistance against the 
intervention of the Dutch in Indonesia. Wherever they were located, NU members 
participated actively in the Indonesian revolutionary war. Its youth were found in the 


Hizbullah militia, the middle-aged in the Sabilillah militia and its Ayais formed the Markaz 


139 Thid., 55. 
135 hid, 54. 


36 Thid., 53. 
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Ulama ( ‘Ulama’ Centre). Many members of these groups were later incorporated into the 
newly established Indonesian army, Tentara Keamanan Rakyat (TKR or the Army of the 
People's Security).'*’ 

K.H. Hasyim Asy'ari's proclamation of holy war was regarded as a legitimation of 
the new government of Indonesia and seems to have rallied even passive groups against the 
Dutch. NU members became very radical as they supported the holy war. This changed 
attitude, from the quietism that prevailed during the era of Dutch colonialism, could have 
been caused by the military training provided by the Japanese military government and the 
increased participation of NU members in political affairs at that period. NU analysts saw 
the matter as caused by a combination of Muslims pride and Indonesian patriotism. This 
attitude was due mostly to the loyalty NU members felt toward a government that they 
recognized as their own." 

Before the Japanese occupation, the NU recognized the authority of the Netherlands 
Indies government as a de facto government, which had the right to be obeyed, even though 
they were not Muslim, provided that Muslims were allowed to practice their religion. But, 
the Japanese had usurped that authority, and had encouraged an indigenous government to 
be formed in its place. The NU recognized the leaders of the Indonesian Republic as 
legitimate, who were also Muslim. From this point, the Dutch and their allies who retumed 
to Indonesia were seen as foreign enemies and as infidels who were attempting to bring 
down a legitimate government. Jihad was seen as a proper response involving all Muslims. 
The first NU congress after the proclamation of Indonesian independence, held in March 


1946, restated the jihad resolution, this time directing it especially at those who were 


Latief, Nahdlatul Ulama, 27. K.H. Achmad Siddiq defines jihad ff Sabilillah as including: 
physical war; preaching (da wah), sacrificing wealth, energy and thought; inner struggle, 
developing morality, struggling to avoid evil desire; struggle to improve the quality of life by 
providing food, cloth and selter. Siddiq, Pedoman Berpikir, \1. 


38 Anam, Gerak Langkah, 45-46: Bruinessen, NU, 59. 
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obligated by their religion to participate in the struggle to defend the republic.'*” 

Meanwhile, the political climate grew increasingly dynamic, as many new political 
parties were formed at the request of the Indonesian government, as expressed in the 
regulation of 3 November 1945, or Maklumat No. X. This ordinance stipulated that 
political parties had to be established before the general elections "in order for people to 
choose their representative council, which will be established in January 1946."'° 
Accordingly, the Muslims hastily reactivated the pre-war Masyumi organization as a 
political party. At this time, the Masyumi Party was not a federative organization. It 
consisted of representatives from numerous Muslim organizations as well as individuals." 
Needless to say, this membership contributed to disunity and the eventual demise of the 
organization two years later. This was caused by several factors, chief among which were 
the bickering over the selection process in which members were to be appointed to 
government positions.!” 

The leadership of the Masyumi Party, like that of Syarekat Islam and the NU, 
consisted of two bodies, namely, the majelis syuro (advisory council) and the tanfidliyah 
(executive board). The former body comprised religious scholars, while the latter included 


Muslim leaders with a Western academic background. Consequently, the majelis syuro was 


headed by K.H. Hasyim Asy'ari and his son, K.H. A. Wahid Hasyim, who also occupied the 


'Bruinessen, NU, Tradisi, 60-61. The NU's resolution on holy war can be found in Anam, 
Pertumbuhan, 63, supplement. 


10S ee, A.M.W. Pranarka, Sejarah Pemikiran tentang Pancasila (Jakarta: CSIS, 1985), 66; 
quoted in Sitompul, NU dan Pancasria, 98-99. Soon after the announcement of this regulation, 
many political parties were established. 


"This form of membership aimed at increasing the number of members so that the 
Masyumi Party could represent all Muslims including those who did not belong to Islamic 
organizations. However, this strategy had a negative impact because the representatives of the 
larger organizations felt neglected by the party. See, Noer, Partai Islam, 48; Gaffar, Metamorfosis, 
56. 


'421n 1947, the PSII broke up from this party, as did the NU in 1952. 
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vice-leadership.'*? This two-tier system of leadership eventually became the major source 
of trouble, the reason being that the members of the Advisory Council felt excluded from 
the decision-making process. Moreover, NU members began to question their role in, and 
the benefit they derived from, membership in Masyumi. Hence, at the NU's 17th congress 
in Madiun, 25 May 1947, K.H. Abdul Wahid Hasyim established an NU Political Bureau 
to negotiate with the modernist Muslims who dominated the Masyumi Party leadership, 
and to ascertain the bargaining power of the NU within Masyumi Party.'* Two months 
after this political development, K.H. Hasyim Asy’ari passed away. The NU had lost the 
figure who advocated Muslim unity. This eventually accelerated NU withdrawal from the 
Masyumi Party which happened in 1952 when the NU failed to obtain the Ministry of 
Religious Affairs, a post usually reserved for an NU leader. The NU's regret over this 
decision can be detected in the words of its leader, Idham Khalid. 


Frankly speaking, at present Masyumi occupies 5 ministry seats, 4 of which 
are held [by the Modernist Muslims]. The Ministry of Religious Affairs was 
also taken. If people say that the NU departed from Masyumi because of this 
seat, as stated by Masyumi [leaders], then alright, let it be stated that it was 
because of the seat. Is it not appropriate, you who have already taken four 
seats, that only one be demanded by the NU? You do not want to give it, 
you want the NU to leave because of the seat, and you already took four of 
them, when we only demand one. But, we were not even given that one, so 
we decided to leave. The question is who is wrong--if it is because of the 
seat -- I want to know.' 


Commenting on the withdrawal of the NU, Ahmad Hassan of Persis said that K.H. 


'3The leadership hierarchy was as follows: the majelis syuro (advisory board) led by K.H. 
Hasyim Asy'ari, Ki Bagus Hadikusumo of Muhammadiyah, K.H. A. Wahid Hasyim, Mr. Kasman 
Singodimejo, K.H. Abdul Wahab Hasbullah and K.H. Abdul Halim; the pengurus besar (executive 
board) was led by Dr. Soekiman and Abikoesno Tjokrosoejoso of Syarekat Islam, as well as Wali 
Al Fatah of Tarbiyah Islamiyah, who were assisted by two secretaries, a treasurer and some other 
assistants. See, Machfoedz, Kebangkitan Ulama, 81; Anam, Pertumbuhan, 127-128. 


“Saifuddin Zuhri, Kaleidoskop Politik di Indonesia, vol. 3 (Jakarta: Gunung Agung, 1982), 
213: Anam, Pertumbuhan, 131. 


'SQuoted in Noer, Partai Islam, 87, Sitompul, NU dan Pancasila, 109. 
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Hasyim Asy'ari and the other NU leaders, who were responsible for the affiliation of the NU 
to Masyumi Party, "were guilty of sin." This is because they were in charge of the majelis 
syuro and the issuance of religious decisions, and did not have the right to insist that every 
decision they made had to be obeyed by all Masyumi Party leaders and members. Hassan 
also asked why the NU had not withdrawn from the Masyumi Party at the very outset."$ 
Hassan's criticism, one can argue, is a clear example of the modernist point of view which 
dominated the Masyumi Party. It should be noted, however, that during the early days of 
Masyumi Party, Muslims were quite busy with the war of independence and the search for 
a state ideology. As such, they (including NU leaders) were happy to set aside their 
differences and present a united front. The NU leaders were later offended, however, at 
what they regarded as unfair treatment and charged that such unfairness was an obstacle 
to continued association with the Masyumi Party." Before withdrawing from the Masyumi 
Party, the NU leaders suggested that the party be changed into a federative organization 
so that the bigger the organizations that supported the party, the more representatives they 
got. However, this proposal was not refused by the modernist factions of the party. The NU 
leaders felt that they were marginalised in the party's leadership and decision-making 
process even though they formed a much larger constituency. 

It should also be noted that when K.H. Hasyim Asy'ari was still alive, the opinion 
of the majelis syuro was respected and upheld by all Masyumi leaders, including non-NU 
members, out of respect for his prominent position and personality. Thus, it can be said that 


he brought about the unity of all Muslims within the organization during his lifetime. 


M6A Hassan, Risalah al-Madzhab (Bangil: Persatuan Islam, 1956), 117; Federspiel, 
Persatuan Islam, 162, M. Asyari, "The Rise of the Masjumi Party and the Role ofthe “Ulama' in 
its Early Development" (M.A. Thesis, McGill University, Montreal, 1976), 132. 


17 Anderson noted that the Masyumi Party leadership was urban and modernist in character. 
It was dominated by Western-educated and experienced politicians who had been strong affected 
by Western idea. It offered little to the traditionalist leaders who had been trained politically by 
the Japanese. See, Anderson, Java, 221. 
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Moreover, K.H. Hasyim Asy'ari was concerned for Muslim unity in general, not only that 
of the Masyumi Party. This is clear from three things: the first, the fact that he withheld 
his approval of the establishment of the NU for two years, lest this tear the fabric of 
Muslim unity apart; second, the fact that he delivered a speech calling upon all Indonesian 
Muslims to unite under one banner; third, his stewardship of Masyumi policies during the 
Japanese occupation and after Indonesian independence illustrates his ardent desire to unify 
Indonesian Muslims. K.H. Hasyim Asy'ari's death on 25 July 1947 was mourned by the 
nation and various organizations, including secular nationalists and modernist Muslims, as 
well as prominent military and government officials, all of whom expressed their grief over 
his loss. Later, K.H. Hasyim Asy'ari was recognized as a national hero in a presidential 


decree, No. 294/1964. 


18 Akarhanaf, Kiai Hasjim Asj'ari, 81-84. 
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CONCLUSION 


As we saw in chapter one, the combination of chance provided by his family, his 
own studious character and his intelligence, propelled K.H. Hasyim Asy'ari towards success 
in his life. His knowledge and intellectual ability were the result of long and hard study, all 
of which won him the respect of Muslims. From a very young age, he studied under scholars 
in various pesantrens, before pursuing his higher education in the Hijaz under several 
famous scholars whose expertise in certain religious subjects could not be guestioned. As 
a result, K.H. Hasyim Asy'ari acguired an aptitude for knowledge and an open-mindedness 
of character that allowed him to develop his own pesantren and to accept, with great 
tolerance, the opinions of others, as he himself states in his Advice. Moreover, the wave of 
Islamic revivalism and the global trend of nationalism which coincided with his intellectual 
and nationalist activities led to his acceptance as a great scholar and leader. 

His success in developing and educating the students of his pesantren was due to at 
least seven factors. First, his teaching method was interesting due to his vast knowledge of 
his subject matter and his vast experience, particularly since he had started teaching at an 
early age. And although he used one method of teaching only, as was the practice of many 
kyais, he welcomed the new methods of teaching introduced by his assistants, who were 
also members of his family. The latter encouraged a form of scholastic education akin to 
the madrasah system. He also held a type of seminar for his students and alumni, who had 
gone on to play active roles in their own communities as pesantren leaders, political figures, 
and so on. 

Second, K.H. Hasyim Asy'ari paid great attention to those students with exceptional 
abilities and talent, whom he thought could go on to become great Ayais. After their 
acguisition of religious knowledge and managerial skills, K.H. Hasyim Asy'ari encouraged 


them to establish their own pesantrens by marrying them to the daughters of rich men who 
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could finance new pesantrens. He also helped his former students by sending them pupils 
from his own institution. He paid special attention to the sons of Ayvais entrusted to his care, 
in order to prepare them to one day take over their fathers’ pesantrens. 

Third, non-religious knowledge was taught at Pesantren Tebuireng alongside 
religious knowledge, thus enabling the alumni of the pesantren to participate in the 
Indonesian social and political arenas. Indeed, the acquisition of both types of knowledge 
not only opened doors for them in the secular world but led to their being accepted by the 
religious community as well, thus enabling them to become "cultural brokers" between 
these two worlds. 

Fourth, K.H. Hasyim Asy'ari also provided his students with special skills in 
management and organization. He did this by encouraging them to establish student 
organizations based on regional affiliation. The students were also allowed to participate 
in nation-wide organizations which had branches in the pesantren. This provided students 
with adequate training for their future. Moreover, the art of rhetoric, which was very useful 
in a community where the oral tradition still dominated, was also practised in the pesantren. 
Likewise, freedom of thought existed to a relative degree, as witnessed by the fact that 
some of his students later became the leaders of modernist organizations. 

Fifth, during his lifetime, Pesantren Tebuireng became a centre of higher education. 
And, while the pesantren never refused any elementary pupils, most of its students came 
to Pesantren Tebuireng after many years at other pesantrens. The reason for this was that 
the knowledge provided at the pesantren was regarded as especially advanced, particularly 
in the area of hadith. Besides, K.H. Hasyim Asy'ari was regarded by many students as a 
great kyai and one whose thought could only be understood by students with previous 
knowledge in religious subjects. 

Sixth, K.H. Hasyim Asy'ari provided his children and other close relatives with a 


good education in other pesantrens and in Mecca, in order to prepare them for eventual 
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leadership.” This policy was designed to ensure the continuing survival of the pesantren 
after the demise of its founder. K.H. Hasyim Asy'ari also asked the most senior and 
knowledgeable of his students to become his assistants in managing the pesantren and in 
teaching the other students.” This not only prepared his senior students for their future 
roles as teachers and administrators but it also helped K.H. Hasyim Asy'ari in managing the 
affairs of the pesantren. 

Seventh, the support and respect of many Javanese Ayais helped K.H. Hasyim 
Asy'ari in furthering the goals of his pesantren. For example, his colleagues helped him 
when his pesantren was burned down by the Dutch colonial government, some even sent 
him their most talented students. This was and still is very critical to the survival and 
development of Pesantren Tebuireng. 

Concerning K.H. Hasyim Asy'ari's religious thought, several conclusions can be 
drawn. In the first place, K.H. Hasyim Asy'ari believed in the truth of the doctrine of AA/ 
al-sunnah wa al-jama'h which entails following the path of the Prophet Muhammad and the 
Rightly Guided Caliphs, as held by the four Sunni legal schools. Consequently, one can 
argue that K.H. Hasyim Asy'ari was in the mainstream of the Sunni tradition. In theology, 
he preferred the formulations of al-Ash‘ari and al-Maturidi, which were regarded as the 
most representative among the existing theological formulations. In mysticism, K.H. 
Hasyim Asy'ari was in favour of orthodox sufism as formulated by Junaid al-Baghdadi and 
al-Ghazali. Their brand of sufism put a premium on the improvement of one’s moral 


conduct and piety through the faithful implementation of the teachings of the Prophet 


“Fis son and nephew, Wahid Hasyim and Ilyas, respectively, studied in Mecca for several 
years. See, Atjeh, Sedjarah Hidup, 87. This tradition was continued by his grandson, Abdurrahman 
Wahid, who studied at al-Azhar and Baghdad universities in Egypt and Iraq, respectively. 


50 Abdul Wahab Hasbullah was appointed as the head of the pesantren (/urah pondok) when 
he was studying at the Pesantren Tebuireng. See, Saifuddin Zuhri, Kyai Haji Abdulwahab 
Hasbullah, Bapak dan Pendiri NU (Yogyakarta: Pustaka Falaakhiyyah, 1983), 106. 
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Muhammad. Unlike other brands of sufism espoused by some traditionalists, which many 
Muslims regard as bordering on pantheism and shir&,"' the sufism of K.H. Hasyim Asy'ari 
was in perfect accord with widely accepted teachings of Sunni Islam.'** He tried to 
minimize the negative effects of the suff path by establishing certain requirements for 
people wanting to follow it. 

Although many traditionalists have been accused of concerning themselves almost 
exclusively with religion,'*? and of neglecting the social and political aspects of life, such 
an accusation cannot be levelled at K.H. Hasyim Asy'ari. As we have seen," K.H. Hasyim 
Asy'ari was very concerned with the secular aspects of life. This concern stemmed from the 
very nature of Islam, which makes no distinction between religious matters perseand social 
and political issues. And, while it is true that the traditionalists were pre-occupied with the 
purity of religion, this did not mean that they were not concerned with the other aspects of 
human life. 

We have seen that K.H. Hasyim Asy'ari's religious thought has had a marked 
influence on his disciples, followers, and NU. Indeed, NU's acceptance of his "teachings" 
is a glowing example of his influence. However, it must also be realized that the NU’s 
acceptance of his “teachings” stemmed not only from his role in their formulation, but also 
from the nature of the “teachings” themselves, which express the beliefs of the 
traditionalist kyaśs in general. Another example of his continuing influence is the fact that 
his books are still being translated, published, and read by many people. Moreover, the 


intention of the present-day NU to return to its original mandate, which he in fact 


'S!Noer, The Rise, 497 
'S2See above, chapter 2c. 


153This was the conclusion reached by Deliar Noer in his dissertation; see Noer, The Rise, 
496. 


'4See above, chapters Ic. and 3. 
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developed in 1926, can be seen as a desire on its part to retum to the guidance of K.H. 
Hasyim Asy'ari. 

K.H. Hasyim Asy'ari's political activities were engendered by the conditions faced 
by his country and community at the time. His non-cooperative stance towards the Dutch 
colonial government was akin to that of other traditionalist Muslim leaders who, for the 
most part, retreated to remote areas in order to avoid direct contact with the colonial 
authorities. One can also surmise that their retreat created a psychological barrier between 
the santri Muslims and the Dutch, particularly after both of them had been involved in a 
long, armed struggle in a bid to acquire hegemony over the East Indies. Needless to say, the 
santri Muslims, who had established the Islamic kingdoms in many parts of the country, 
gradually lost power after Western forces occupied these lands. 

Following the santri defeat, K.H. Hasyim Asy'ari, like other Xyais, promoted a 
policy of cultural resistance, which was the only means of struggle they could resort to. 
This policy involved the establishment of pesantrens which not only became the training 
ground for future community leaders and politicians, but also an alternative to Western 
education. In these institutions, students were taught religious and other subjects, and were 
encouraged to practise self-reliance. They also received leadership training in order to 
prepare them for the coming struggle for Indonesian independence. Santri Muslims also 
received added stimulus from the harsh treatment meted out to them by the Dutch colonial 
government. 

K.H. Hasyim Asy'ari may also be accredited with bringing together the Indonesian 
Muslim organizations which had been divided into modernist and traditionalist factions. 
Moreover, his remarkable speech on the importance of Islamic unity was axiomatic to the 
establishment of a federal body encompassing contemporary Muslim organizations. Muslim 
unity was of the utmost importance in the face of Dutch attempts to divide and rule 


(devide et impera) the Muslim people. K.H. Hasyim Asy'ari likewise contributed in bringing 
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about a rapprochement between the santri and secular nationalists, who together formed 
an organization which struggled to achieve a common goal. However, this collaboration 
was short-lived due to their different attitudes towards the Japanese occupation. 
Enjoying the support of most of the ‘ulama’ in Java and Madura, K.H. Hasyim 
Asy'ari launched a policy of confrontation with the Dutch colonial government towards the 
end of the latter’s occupation. And although the Dutch burned down his pesantren, this did 
little to dampen the spirit of K.H. Hasyim Asy'ari's community of scholars. As previously 
mentioned, K.H. Hasyim Asy'ari also refused a medal from the Dutch and issued a series 
of fatawa undermining every effort they made to maintain their grip on the East Indies. 
One can surmise, therefore, that his accommodative approach towards the Dutch during the 
early days of the establishment of Nahdlatul Ulama was a mere ploy by which he sought 
to protect the nascent and fragile organization. And, while it may be argued that this 
approach stemmed from the Sunni accommodative approach towards civil authority, a 
belief that was embraced by K.H. Hasyim Asy'ari, one can equally argue that the Sunni 
political doctrine can be very radical towards an unjust system. Thus, K.H. Hasyim Asy'ari's 
flexible attitude towards the Dutch was adopted while he and his followers were unable to 
mount any official opposition to the authorities. Preparations for open confrontation were 
underway, however, as they awaited an opportune moment for attack. This was preempted 
though by the coming of the Japanese who gave them a chance to work in government jobs 
as well as to participate in military training offered by the Japanese government. 
Following a short period of turbulence between them and the santri Muslims, the 
Japanese government changed its policy towards the ‘ulama’ and tried to ingratiate itself 
with them. Thus, K.H. Hasyim Asy'ari and his followers took full advantage of what the 
Japanese offered in preparation for future Indonesian independence. As a result, he became 
the head of the Office for Religious Affairs (Syumubu) in which his followers, especially 
his son K.H. Abdul Wahid Hasyim, took an active part. Moreover, K.H. Hasyim Asy'ari's 
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role in Masyumi, a body uniting all Indonesian Muslim organizations, was also significant, 
particularly since this latter organization cooperated with Syumubu. In addition, K.H. 
Hasyim Asy'ari became the head of the advisory council of Masyumi. In the meantime, the 
santris had to compete with their secular counterparts who were also given egual 
Opportunity by the Japanese in the political life of Indonesia, especially towards the end of 
the occupation period. The santris were nevertheless critical of Japanese policy and 
maintained their spirit of independence whenever possible. 

The moment for which they had waited so long presented itself when the Japanese 
became conscious of their impending defeat at the hands of the Allied forces and so allowed 
Indonesians to prepare more seriously for their independence. In fear of jeopardizing this 
opportunity, santri Muslims worked hand in hand with the secular nationalists in preparing 
for future Indonesian independence. At this juncture, it is important to recall that it was 
partly due to the position, charisma and capacity of K.H. Hasyim Asy'ari that his son, K.H. 
A. Wahid Hasyim, became a member of the Committee for the Preparation of Indonesian 
Independence (Panitia Persiapan Kemerdekaan Indonesia or PPKI). The latter ended by 
playing a crucial role in solving the crisis which threatened to destroy the unity of 
Indonesia, namely, a crisis over seven crucial words in the Jakarta Charter. Later, when 
independence had been proclaimed and the Dutch attempted to re-occupy the country, K.H. 
Hasyim Asy'ari immediately issued a fatwa declaring the defence of the nascent Indonesian 
state to be an obligation incumbent upon every Muslim. This fatwa was very effective since 
K.H. Hasyim Asy'ari was respected as a spiritual leader, and commanded a mass following. 
Moreover, Indonesians had already prepared militarily for this critical moment. In addition, 
santri Muslims, who had also prepared themselves in the military corps of Hizbullah and 
Sabilillah, became the main supporters of the resistance, particularly, since they had been 
the most maligned group during the Dutch regime. Santri Muslims were conscious of the 


ideology of jihad and the rewards for those who died in its path. Lastly, one must remember 
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that K.H. Hasyim Asy'ari also contributed to the unity of the ummah by organizing the 
Masyumi party, which was re-established after Indonesian independence. He also became 
an informal advisor to the military establishment, especially to the Muslim corps.' 
Therefore, considering his role in the socio-religious and political life of the country, it is 
no surprise that he has received the honorific title of national hero. 

Finally, one hopes that the present study has provided a clearer picture of K.H. 
Hasyim Asy'ari's legacy and that it will thus be heeded by young Indonesians in their effort 
to build a better Indonesian community and state, as had been the goal of K.H. Hasyim 
Asy'ari. Moreover, his call to Muslims, who constitute the majority of Indonesians, for the 
implementation of tolerance, unity, equality, justice, and democracy are all worthy goals 


which Indonesians of all ages must strive for. 


155 Arifin, Kepemimpinan Kyai, 80. 
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GLOSSARY 


This glossary of terms is intended only to assist the reader in identifying non- 
English words and terms appearing in the text of this thesis. More detailed definitions can 
be found in basic works on Islam and in books on Indonesia. 
abangan: (Javanese) describes a nominally Muslim Javanese in whose religious outlook and 

behaviour, Hindu, Buddhist, animist, and Islamic elements are mixed or coexist. 

The general term is applied to Javanese who are nominally Muslim but who do not 

follow strict religious practices; they often are syncretic in their attitude toward 

religion, incorporating Islam into surviving Javanese, Hindu and Buddhist beliefs 
and practices. 
all al-sunnah wal jama'ah: (Arabic) the people of the Sunnah and the community, i.e., the 

Sunnis. 
bid ah (pl. bida‘): (Arabic) innovation, a belief or practice for which there is no precedent 

in the time of the Prophet. Innovations may be good and praiseworthy (bid'ah 

hasanah or mahmudah) or bad and blameworthy (bid'ah sayyi 'ah or madhmumah). 

Bid'ah is sometimes called also ikhtira” or muhdath. 
fatwa: (pl. fatawa): (Arabic) considered opinion of a legal expert. The request for a formal 

legal opinion is ist/fta’ and the act of giving a fatwa is futya or ifta’. The person 

who gives a fatwa is a mufi and the person who asks for a fatwais a mustafti. 

fiqh: (Arabic) comprehension of the divine teaching; the science of positive law based on 
detailed proofs; substantive law. 

hadith: (Arabic) a tradition of what the Prophet said, did, or approved; it is also often 
named Sunnah. 

hajj: (Arabic) the once-in-a lifetime obligation of pilgrimage to the holy Ka’bah at Mecca. 
The one who performs hajjis called a hajj. 


116 

Hizbullah: (Arabic) Army of Allah, a loosely organized Muslim military force active during 
the Indonesian Revolution. 

ijma”: (Arabic) agreement or consensus of the Muslim community (represented by 
mujtahids) on problems not covered by the Qur’an or Sunnah. 

ijtihad: (Arabic) exerting one’s effort in order to derive from the bases of the law an 
opinion concerning a legal rule. 

isnad (pl. asanid): (Arabic) chain of authorities (an essential part in the transmission of a 
tradition). 

kitab kuning. (Indonesian) literally meaning “yellow book”, it usually refers to the Arabic 
medieval and classical works used in the pesantren in contrast to the works written 
in Latin characters. 

kyai: (Javanese) teacher in the Islamic tradition, especially a teacher in a pesantren. 

madhhab (pl. madhahib): (Arabic) school of thought in Islamic law, the most popular 
among them being the Malikite, Hanafite, Shafi'ite, and Hanbalite schools. 

priyayi: (Indonesian) white collar elite, it refers to the hereditary aristocracy which the 
Dutch pried loose from the kings of the vanguished native states and tumed into an 
appointed, salaried civil service. 

santri. (Javanese) the student who studies in a pesantren or those Indonesian Muslims who 
strive to fulfill their religious obligations, as opposed to the abangan who are only 
nominally Muslim. 

talqin: (Arabic) a term used to denote the instructions given to the deceased at the 
graveside at the close of the burial service. 

tanfidhiyah: (Arabic) in the Nahdlatul Ulama organisation it is used to refer to the 
executive board. 

taqlid: (Arabic) a term used in Islamic jurisprudence for uncritically accepting the legal and 


theological decisions of a mujtahid. 
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